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FOREWORD

1t has been my very great pleasure to know the author of
this book for the last six years, on terms of intimate friendship
and brotherkood, In fact, we are both disciples of the same
Great Master. He is not only one of India’s best scholars,
but he is the son of a_famous Sanskrit and Panjabi scholar who
has edited the book. They are both well informed in the
Science of Mysticism, and  they are eminently qualified to write
on the subject of the Spiritual Path.

The Author has putin a lot of time during the last four
or five years in studying and writing these two volumes as well
as kis lectures given daily in the college with which he is con-
mected, in the department of philosophy. The student of the
Spiritual Path, or  the ““Path of the Masters,” cannot Sfail to
ealize great benofit from the reading of this book. The autkor
kas most carefully and painstakingly studied all available
literature in the vernacular and classical tongues of this counlyy,
and has diligently revised them in the light of the lectures of
the Great Master to which he himself has listened. This book
then is the fruit of years of hard work and deep thonght. [
wisk to commend it, with all my heart, fo my American confreres
eSpecially, and to the English speaking world at large- He
Fresents this great theme from the view point of an ea'utqtea’
Indian, and his estimate of the Master and the Master’s feaching,
i extremely valuable. As a highly educated Indian, whose
ife-long study and close acguaintance with Indian spstems,
aiso Indian yogis, and other teachers, has surely enabled him
%0 sift out the wheat from the chaff and to give to the western
world the cream of the mystic and the spiritual as he has found
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them, he has so clearly written down what appears to him of
supreme value in them all, that it surely becomes the western
student to at least read and carefully consider what he says.

Students now are beginning lo come to the Great Master
Jrom all over the world; not only from the Panjab and India,
but from far away America and from Surtzerland, from Egypt
and Malaya, from East Afrwca, from Palestine and the delta
of the Nie. Every mail now brngs lo the Great Master
applicants for the Imtiation from all of these regions. Rapidly
this spirviual center on the banks of the Beas Ruver is becoming
the capital of the world, 1n all matters sprritual.  Simulta-
neously unth the general enquiry, luterature 15 now being prepared
in English having as ifs chief object to set before the wntellectual
world the essental principles of the supreme science of all sciences,
that of the Mystics. The author of this bock has done a noble
service in helping lo gue fo the world a clearer understanding
of this the most important of all themes known fo religion or
philosophy.

Jurian P. Jonnson



AUTHOR’S PREFACE

Mysticism has never been popular with the wotld
at large. As it does not touch their sphere of interest,
most men find it cold and dry. They concern themselves
wholly with this vistble, palpable phenomena; subtle
ethereal entities have no attraction for them. They are
too much taken up with this world to think of the next;
too much engrossed in material progress to look after
their spititual welfare. How many desite to have a
peep into the hidden mystety of things and the undery-
ing reality of the Universe? How many seek a spiritual
insight into the ‘Infinite Before’ and the ‘Eternal
Beyond’ ? How many are athirst for the true knowledge
of God, Soul, and other transcendent entities ? Very
few indeed!

Now, even out of these few, several, although inter-
ested in questions about Absolute Reality, are still averse
to mysticism. Their aversion is pethaps due to wrong
and vague ideas about this subject and some sort of
bias against occult sciences in general. This book, it
is hoped, will help to remove such a bias and vagueness
from the minds of its readers, for the object here has been
to present in a clear and concise manner the outstanding
features of Mysticism, so that it may easily be distingu-
ished from Philosophical theoties on the one hand and
Religious doctrines on the other, and ultimately be
judged for what it is. All that is given here has been
substantiated by original vernacular and classical
quotations from the writings of some well-known mystics
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with their English translation. An cffort has been made
to stick, wherever possible, to the wording of the quota-
tion; but where a free rendering is given, the sense of
the original has been scrupulously preserved.

The subject of Mysticism is very vast, subtle, and
intricate; and full justice cannot be done to it in such 2
small space. Some points have merely been touched
or treated very briefly, not because they are unimpot-
tant in themselves; but for fear lest a detailed discussion
of them should carry us beyond the scope of the present
treatise,

In the subject matter, as also the manner in which
it is presented, this book is perhaps the first of its kind
in the English language, and should prove useful to all
who seek a true knowledge of Reality, without any dis-
tinction of caste, creed, or colour. It contains an account
of the methods employed by mystics for exploring the
unknown transcendent regions beyond death, and get-
ting salvation, now and here. Thus it should provide
food for reflection to all true seekets.

Shabda-yoga, to which the whole of the last part
of Volume II is devoted, claims to show us the way to
true and transcendent knowledge, highest and lasting
bliss, and deepest and purest love; to lead us out of
the ‘Karmic’ chain of Cause and Effect into the realm
of moked 20d sefalgent Splciealicy; and wltdoately 4o
land us in the warm lap of our true Heavenly Father,
who is the fountain-head of all Being and Existence, All
this can be achieved in this very life, and before the
soul finally leaves this mortal frame, Such a subject
concerns the whole of mankind, and time spent in its
study would not be thrown away.
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This book 1s based on the notes tahen from the
‘satsangs’ of my Master at Beas, to whom I have no words
to express my profound gratitude. Omngmally a paper
for the Brett Philosophical Society, Government College,
Lahote, this book 1s, 1n pomnt of language, more suited
at many places to oral delivery. Moreover, perhaps
partially due to the very nature of the subject, 1t 15 also
open to the charge of repetition  For these and all other
shortcomings, the writer craves the indulgence of his
kind readers and trusts that theywill peruse these few
pages with an unbiased mind, and with a view to getting
at his real meanings.

Any suggestions would be gratefully recerved.

L.R. Pun



Author’s Preface to 2nd Edition

In the first edition, the term ‘mysticism’ was
throughout replaced by the editor by the word
“Spirituality”, and “mystics” by “saints”. This did not
convey my ideas propetly and precisely and therefore
I have now reverted to the strict Philosophical termi-
nology of “mystics” and “mysticism™, which also makes
this first volume uniform in phraseology with the 2nd.

‘The name printed on the title of the Ist edition was
“The Spiritval Path or Sant Maf”., Now I have
brought 1t to the same form, as given to Volume II i.e.
“Mysticism—The Spiritual Path™.

I have also added a few mote quotations from the
Upnishads and some other writings of great men and
thus ttied to make the book a little more convincing and
comprehensive.

The best use for the reader of such 2 book, I think,
should be, not only to grasp the meanings of the author
and understand the theory of mysticism, but also and
essentially to practically tread the mystic path oneself,
of course with the help of a true mystic adept; and by
doing the mystic practice tty to open one’s inner eyes
and awaken the latent spintual powers, which may
bring one transcendent knowledge of Truth and Reality;
and ultimately realise one’s union and identity with the
Universal Absolute Spitit, the Supreme One, Who is
our final Source and Ocean. ’
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The first edition was sold out some time back; bur
there is still an incessant demand for the book. Hence
this znd revised edition. Isend it out to the Philosophers
as well as the lay men for their study and consideration;
and hope they will give it their serious thought.

Any suggestions would be welcome.

L.R. Purt



PREFACE BY PUBLISHERS

‘This book has been out of print for some time past
and, in view of the increasing demand for it, we are
publishing this second edition, which has been revised
by the author, to meet readers’ requirements. Its name
has now been changed, in conformity with its text, as
explained in the authot’s preface.

We ate thankful to the author for the arrangement,
according to which the book will continue to be publish-
ed under the auspices of our Satsang.

RaprA SoaMr SATSANG Bras, R. D. AsLUwALIA,
(Distt. Amtitsar.) Secretary.
Punjab, India.
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CHAPTER I \
FUNDAMENTAL PROBLEMS OF LIFE
OR

METAPHYSICAL CONSIDERATIONS

WHEN we cast 2 glance around us, we find ourselves

in a heterogeneous world with 2 keen struggle for
life raging on all sides, Every man tries to stay on hete
as long as he can, and make his stay as pleasurable as
possible.  With most of us this'has become the very
aim of our earthly existence. Our thought is solely
riveted to this present life; it seldom goes beyond to
know what lies on the other side. Instead of probing
deep to the ultimate Reality, we femain satisfied with
Phenomena or Appearance. But if we would not be
driven blindly, we must pause to reflect on ourselves
and try to find out what we are and whither we are
going. There are several pressing problems which meet
us on the very threshold of consciousness and demand
a solution.

Vatious Problems: What are we? What is all
this that we see about us? What is the object of this
creation? What is our function in jt? Did we exist
before our birth? If we did, what was our condition
then? Shall we continue “to be” after death? - If
“yes”, then what state shall we find ousselves in?
What is the reality or essence of our being? What is
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this human life? Have we been sent here? If so, who
has sent us and why? What is all this phenomena
of the universe? Why is it like this and not otherwise?
What is its deep reality or significance? Has it been
created? If so, by whom? Who is that Creator?
What is His nature and being? Does God really exist?
If so, what is His relation with us? What is Time?
What is Space? Is this whole fabric of the universe
finally going to dissolve? If it is, why and when?
What will happen after that dissolution? What is
death? What 1s beyond death? Is death really
painful? If so, how can we avert that pain and solve
that mystery? Questions like these stare us in the face :
we cannot pass them over. They must be answeted if
we want to lead a real waking Lfe, if we desite our own
true well-being and the well-being of others.

1. Problem of Being: (a) Reality of Man.
What are we? The obvious answer is that we are mer.
But is manness the essence of our being? Shall we
cease to be when we “shuffle off this mortal coil”?
This we do not know. We are not ‘body’ to be sure,
for according to Physiologists the human body under-
goes an entire change in seven or twelve years’ time.
Our habits change, our thoughts, our mental faculties,
all change; everything about us changes in course of
time. What is 1t then that subsists and persists, that
does not change, that constitutes an entity? What
is it that keeps us the same person in spite of all apparent
change, that makes us the same individual when
every thing known to us changes? What is it that
notices the change as a change in the same thing,
that gives us the certainty that “I”” am the same person?
What 15 this “I” that sees, thinks, and questions? What
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is the ultimate reality and essence of our being? What
is consciousness? What is “Soul”? About that we
are absolutely in the dark, Our vision is Iimited to
the short span of time between our birth and death.
Of the vast infinity before and beyond, we ate utterly
ignorant.

“What you are, you do not see ;*

What you see 1s your shadow.” —Socrates.

Our reality is hidden from us.

2, it L
g‘//;ﬁ;wfd;’;ﬂ * o‘:fu.‘.%? Ay

(Poor man knoweth not himself; from greatness doth
he come; but alas! becomes small). —Maulyi Rum.

(5) Reality of the world. Then what is this world?
Is it what it appears to be, or has 1t a Reality behind
Appearance? It is changing cvery moment; every-
thing here is undergoing a perpetual, unceasing change.
Is there any thing in it that does not change? What
is the Reality behind Phenomena? Do we know this?
We see and experience only “Phenomena” or
“Appearance”; Reality is a sealed book to us.

2y BT W 7 L g2
7 ity DERY/e
VL5955 » VA (LG5
(A fast bird art thou, fly thou up towards the
heavens also; but in the body, art thou confined, and
questionest not ¢ where-from is this sound ?) —Ibid.
What s this noisy world? Is it oll 2 meaningless
jumble—*“a big, blooming, buzzing confusion” or has
it a significance? What is its true Reality?
(¢) Object of human life. And what is this human
life? What is its ultimate object? Man comes into
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the world, plays his part, and goes away. “This world
is a stage, and we all its actors are”; and “one man
in his time plays many parts”; but all of us have our
“entrances”, and our “exuts”. We strive to keep the
soul and body together, and carry on this struggle until
the two are sundered by the cruel hand of Death. Many
a blooming flower is nipped 1n the bud, many a deserv-
ing man 1s neglected and thrown into the back-ground.

“Full many a gem of purest ray serene

‘The dark unfathom’d caves of ocean bear .
Full many a flower 15 born to blush unseen,
And waste 1ts sweetness on the desert air”.

The enthusiastic hopes of many 2 rising youth are
crushed to pieces before they sce the light of realization.
What is the meaning of this mysterious play? Do we
come here merely to pass our time, 2nd be gone?

“What 15 the course of the hife
Of moral men on the earth ?
Most men eddy about

Here and there—eat and dunk,
Chatter and love and hate,
Gather and squander, are rassed
Aloft, are hurled in the dust,
Stnving blindly, achieving
Nothing ; and then they die”.

Is our business merely to eat, drink, beget children,
earn our ltving,..........and finally die? Is there no
better end to human life?

(d) Realty of Time and Space. Fusrther what is
Time? What 1s Space? Are they infinite? Is there
no beginning and no end to them? Can we imagine
infinite Time and infinite Space? Can we imagine
them to be limited? Are they a delusion? Ase they
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real or only “categoties of the mind”? Do they have
objective reality, or are they merely subjective pheno-
mena? If Time and Space are real, then as we can
think only of a small section of their infinite expanse,
it seems the world beyond must remain a mystery for
ever; if they are unreal, that would change our notions
of things as well, for all things,of this world are in Time
and Space. In that case, things themselves would cease
to be real. Then what is the Absolute Reality ?

(¢) The Supreme Being. And what is God? Is
there any God at all? What is the source of the enor-
mous power at work in the world? Can matter have
power or energy without having consciousness, or “at
least connection with a conscious Being?” What is
power? In our persomal experience we find it allied
with consciousness? We know, feel, will and do. How
can we explin “Power’” in nature ? What is Electri-
city, or Magnetism, or Gravitation, for instance ? Can
an inert piece of dead matter attract other things to it®
Is this round ball of our earth living? How does the
Sun manage to keep so many planets revolving round
it? The real question is—What is Power? Do we
know of Power separate from conscious willing? If
not, then what is the source of this practically infinite
store of power in nature ? Shall we assign this power
to God? Then what is God, and what connection has
He with us? What is the final Reality ?

2, Problem of Morality: (a) What is “Good” ?
Next let us consider the question of moral “Good” and
“Evil”. People say we should do good to others, and
certainly we ought to do good, not only to others but
also to ourselves. The Utllitarian cry is,—the greatest
good of the greatest number. Every religion teaches
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learning is not the be-all and end-all of human life.
Intellect is perhaps metely an instrument for the use
of the soul, as body is a grosser one. We must meet
the needs of these instruments proportionately to their
worth; but what is the need of the naked soul? What
is that highest kind of “Good”, which is not physical
or intellectual but purely spiritual, which survives the
death of the body and the intellect, and transcends the
bounds of the physical and mental worlds ?

The effects of our ordinary charitable and benevo-
lent actions pass away very soon; they bting but 2
temporaty and superficial relief. All our physical and
intellectual wants end with our life; they are concerned
with this world. What is that “Good” which may live
with us after our death; which may be useful to us at
all times? What js that “Good” which may colour the
very essence of our existence, which may enter the deep
tecesses of our being, and produce an ever-lasting
effect ?

(8) Is “Good” Relative or Absolute ? And we have
also to find out whether “Good” is relative or absolute.
Shall we say with. Hamlet that “there’s nothing either
good or bad, but thinking makes it s0?”, that it is all
a relative thing? If “Good” is relative then it is also
variable, and we can have no fixed standard of morality.
If it is absolute then itshould have no referenceto “bad”,
0or to persons or places. Can we at all find out such
an absolute “Good” ?

¢/ With all human limitations, can we think of “Good”
which may have no reference to humanity? Can we
continue to be men and still think as non-men? Can
we as human beings transcend the limits of human
thinking, and lay our hands on “Good” which is not
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us to be benevolent, to do others good. But what is
“Good” ? This is to be settled first of all. Unless we
know what “good” is, it is absurd to talk of ‘“doing
good”, and “realising good”. What is “Good”? That
is the fundamental question, without solving which we
cannot say what line of action we should adopt, and what
sort of deeds we should perform. Unless we know our
destination, we cannot make 2 start in the right direction.
Unless we discover what we have to aim at in this worldly
struggle, we are not well equipped for the battle of life.

Generally we look upon helping others with food,
clothes, and shelter, as doing good. We give a penny
to a blind man ot a loaf of bread to a hungry one, and
feel satisfied that we have done some “Good”. Pethaps
it is really good to help the needy,—to clothe the naked
and feed the hungry;—but are we sute that by doing
so, we are doing good and not harm to the man? Can
we be sure when we do not know what the ultimate effect
of such an action may be? It may result in the spiri-
tual degradation of the poor creature ; for we know not
whether privation and suffering ate better for his spiri-

* tual uplift, or plenty. With our frail intellect, we cannot

gauge what the effect of our action shall be on his soul, |
and how he would fare for it in the long run. Man’s

physical wants are not the most urgent, nor the most

primary. He has spiritual needs which are more

pressing, for it is believed that “soul” is a2 more integral

part of man than his “body”. Then what is “good”

for the soul?

Education is the cry of the day, and education indeed
satisfies man’s intellectual craving. Opening schools
and colleges and sowing the seed of such knowledge by
broadeast, is pethaps really very good; but intellectual
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learning is not the beall and end-all of human life.
Intellect is perhaps metely an instrument for the use
of the soul, as body is a grosser one. We must mect
the needs of these instruments proportionately to their
worth; but what is the need of the naked soul? What
is that highest kind of “Good”, which is not physical
or intellectual but purely spiritual, which survives the
death of the body and the intellect, and transcends the
bounds of the physical and mental worlds ?

The effects of our ordinary charitable and benevo-
lent actions pass away very soon; they bring but a
temporary and superficial relief. All our physical and
intellectual wants end with our life; they are concerned
with this world. What is that “Good” which may live
with us after our death; which may be useful to us at
all times? What is that “Good” which may colour the
very essence of our existence, which may enter the deep
recesses of outr being, and produce an ever-lasting
effect ?

(b) Is “Gosd” Relative or Absolute ? And we have
also to find out whether “Good” is relative or absolute.
Shall we say with. Hamlet that “there’s nothing either
good or bad, but thinking makes it so?”, that it is all
a relative thing? If “Good” is relative then it is also
variable, and we can have no fixed standard of morality.
If it is absolute then it should have no referenceto “bad”,
nor to persons ot places. Can we at all find out such
an absolute “Good” ?

/ With all human limitations, can we think of “Good”
which may have no reference to humanity? Can we
continue to be men and still think as non-men? Can
we as human beings transcend the limits of human
thinking, and lay our hands on “Good” which is not
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relative to persons or places, which is not good for such
and such a being, but is a univetsal, absolute “Good”—
“good” for all, beasts, men, angels, gods and all—
“Good” in itself and by itself, independent and trans-
cendent having no reference to “bad”, nor to the mental
and moral constitution of man, nor to anything elses
Can a man see things green or white if he is always
weating blue glasses ? We must see things, notas they
are in themselves, but as they are for us, as they appear
to human organs and senses. Thus we can neither
take our stand on “Absolute” good, nor does “relative”,
good satisfy our desite for a permanent critetion of
morality, Then what kind of thing is “Good”?

(¢) What is Right? Let us also see how wecin
determine right and wrong action. “Good”, as we
have seen, is the goal we have to aim at in this world;
it is, 50 to speak, the end of our life. Now “Right”
is that action which promotes the realisation of the
“Good”; and that which retards it is “Wrong”. Thus
“Right” and “Wrong” have no meaning independently
of the “Good”, 1t is our idea of the “Good” which
decides for us what is right and what is wrong. There-
fore, as long as we do not know what* “Good” is, we ar¢
not in a position to tackle the question of “Right” and
“Wrong” action.

In fact the question of “action” does mot afise,
unless we know what the reality of our being is, and
what the reality of this world in which we move is; for
action does not mean any kind of movement, it implies
conscious willing and knowing. How can a man act
at all, if he is in utter darkness about himself and his
surroundings ?

(d) Question of Free-will. With regard to the
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question of “Right” action we should also know whether
ot not man has “free will”,

(x) Free-will of Man and Fore-knowledge of God. If
man has “free-will”, then it means that he can choose
between various alternatives. And as long as the
choice is thus open, it is undecded and unsettled, it
is uncreated. It may fall on any one of the several
alternatives: which that alternative would be 1s not
known yet. It is known to none, not even to God;
for if God knows it, it means that 1t is already fixed and
the man has no choice. Thus 1f man has “free will” none
can have foreknowledge. Even God cannot have fore-
knowledge. ‘These two things, God’s foreknowledge and
man’s free-will, seem to be incompatible.

Against this, one may argue that God knows all
things of the past, present and future ; but that He does
not interfere in man’s doings. Just as 2 man can make
a guess about future happenings, and his guess may
turn out to be true. Simulatly God can know of future
events, But as He is the Most Petfect Being, His
guesses are invariably correct. In this manner God
may know of the future without influencing human
will,

Now, if we examine this kind of reasoning carefully,
we find that it is fallacious, and does not really prove
the thing that it appatently seems to do.

The first point to be noticed here is that if guess-
work must invariably be true as we believe it to be in
the case of God, then it ceases to be guess-work, Guess
implies some degtee of doubt, and as God 1s supposed
to have no doubts, in His case it 1s hnowledge and not
guess-work.

Now, for the sake of argument, let us say that God
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only knows the future actions of man, but does not deter-
mine them. This, however, does not help us at all in
settling the question of man’s “free-will”; because even
if God does not detetmine our future actions, but as
long as He knows them, the fact that they are determined
remains. Knowledge of a thing presupposes jts exis-
tence. Who determuines them, whether our own nature
through a long chain of cause-and-effect serses, or an
external agency, 1s 1mmateral; for 1n as much as they are
already known, and thus fixed and not left to our free
choice to be made at the moment of action, they are deter-
muned or pre-destined for us.

If a thing must happen in a certain way, although
that way 1s to be arrived at through a long and compli-
cated process of various causes and effects operating at
different times and in different places, if the thing cannot
happen otherwise, then certainly it is predetermined
and fised. Fore-knowledge invariably and essentially
implies pre-destination—the questions: whose fore-
knowledge ? and who pre-determines P~—do not arise.

The point seems to be quite clear; for obviously
until the man, who has to decide between two or more
alternatives, is bon, the decision is not made, and any
one of the various alternatives is possible; and thus if
the thing is undecided, that is, the decision is non-
existent, how can it exist or be present in the mnd
of God or any one else. The decision has yet to be
made by the “Free-Will” of the man, who is still unborn.
So long as that man is unborn, his free-will is also unboran,
and consequently his decision is also unborn; it is in
an uncreated state, it does not exist; it does not exist
even in the mind of God; that is even God does not
know of it; He has no fore-knowledge.
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Thus to all appearances it seems that either God
has fore-knowledge, or man has free-will. Both things
cannot “be” at the same time. If they are, then it 15
a great and important problem for us to know how such
obvious contradictions can be reconciled. What sort
of God do we have, who knows what we are dowg and
what we shall do, and still leaves it to our free choice
to do whatever we like? And what sort of creatures
must we be? '

(it) Free-will and Determimsm. But if man has no
free-will, then every thing is already fixed for him. He
has no choice, and therefore the question of “Right™
and “Wrong” does not arise; as Kant says: “Thou
ought’st only if thou canst”. Consequently there can
be no reward or punishment, no morality, no striving
or struggling, and no true action. All these Jose thew
significance. We shall, in that case be mere machines,
what Des Cartes calls “automatons”, which work auto-
matically and mechanically. Is this positton tenable?
What is the truth?

3. Problem of Misery: Then, we like to be
optimists and take this world to be a place of enjoyment.
We try to see pleasure all around us, but what does
our experience say ? It is no use shutting our eyes to
stern facts and living in a fool's paradise. We read
books and hear lectures on “Laughing”. No doubt the
Philosophy of Laughter is all right in its place, but we
must remember that there is another Philosophy also
and perhaps a greater Philosophy—the Philosophy of
Weeping.

Is not pain a greater reality than pleasure? Does
not suffering go deeper into our being? Then what is
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the cause of this tremendous amount of misery and
trouble that we witness in this world? Why all this
sorrow and suffering, this pain and poverty, anguish
and agony ?

When we go into hospitals, poor houses, and
orphanages, we are stunned to See humanity reduced
to such a wretched plight. Look at the deaf and dumb,
the blind and the maimed, the cuppled and the diseased,
the poor and the needy, the hungry and the naked, the
homeless and the destitute, and your heart melts ke
wax, and you cannot check your teats, Why do poor
people suffer? Why does not God relieve them?
Why 15 there such a large number of misetable sufferers
in this “blessed” world of a “merciful” God? Is it
not a mystery? Does it not demand a solution? Is
1t not a pressing problem for all who want to know the
absolute Truth and ultimate Reality? Certainly it 5.
Then what is the solution? There we have to confess
our utter ignorance. We are proud of our knowledge,
we boast of our achievements, but we know nothing of
such fondamental and vital problems. Our boast is
~vain, out pride is hollow. We are blind, but we know
not even our own blindness.

Not only within hospitals and poor-houses but
cven outside them, we see thousands of people weeping
and waling helplessly like dumb driven cattle, and
filling the atmosphere with their heart-tending cries.
Every one has his own troubles and sorrows, his private
worties and anxieties. Who is there that is truly and
perfectly happy? Hardly any. And even out so-
called pleasures are alloyed with pain; pure, unmined
happiness is a non-entity. It is 2 term that is not found
in the dicttonary of this world,
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(In this earthly abode of Sotrow, Pleasure free
from pain existeth not; even the laughter of the flower,
such as the rose hath in it a bitter grief.)

—Maulvi Rum.

There is no rose without the thorn. All of us are
weeping over our lot; and those who are contented still
have their share of sorrow.

aaa ediwt Ag AmY 1
(Unhappy is all the world, O Nanak).

If one has lost his father, another grieves over the
death of his mother ; if this man has been bereaved of
his beloved son, that one has been separated from his
dear daughter. Thousands of people are dying every
day, leaving behind whole families, miserable and
moutning. Widows deprived of the affectionate care
and attention of their husbands, little orphans in vain
longing for the caresses and loving words of their de-
parted parents, sisters lamenting the death of their
brothers, mothers running mad on the demise of
their only sons,—these are sights that touch even the
most callous heart, and melt even adamantine breasts.
Who will not shed tears over such pitiable sufferers}
Who will not feel for such forlorn and misery-stricken
human beings !

When an ep1demlc—plague or cholera, or
influenza—rages at a place, it works a great havoc
among men. People begin to feel the nppronch of the
Doomsday. When 2 big fire breaks out, it consumes
many buildings, and devours many persons. In an
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earthquake a whole city may be utterly devastated and
levelled to the ground. And duting wars, thousands
of people are killed every day and a heart-rending
wailing spreads all around.

What is the explanation of all this misery, and
crying, and wailing? Why should such things be found
in “the best of all possible worlds” ? Do we not hug
false hopes and cherish vain desires which are shattered
to pieces by the stern facts of experience? When we
look at the poor, we see them half-fed and half~clothed,
ruthlessly neglected by the world. This world is indeed
“a vast vale of tears;” and if it is not, we are sadly de-
inded. Such a tremendous amount of suffering! Is this
the ultimate truth about the world, or have we a more
hopeful Reality behind this confusing Phenomena?

4. Problem of Cruelty: Not only is this
question of misery so baffling, but the problem of
cruelty is still more confounding. Why should there
be so much cruelty in this “beautiful” creation of 2
“gracious” God?

In this world we see that one species of animals
depends for its existence on some other species. If
small fish are food for bigger fish like whale and others
in the sea; deer and sheep are food for lions and tigers
on land. The dog runs after the cat and the cat is
lying in wait for the rat.  Eagles swoop down on sparrows,
and sparrows fook abour for sl fwecrs. Kl offers
and All your stomach; destroy others and make your
way: that seems to be the ptinciple of existence in
this world. Only the strongest survive, the weak go to
the wall. If you want to live, you must not mind
others’ sufferings, you must be cruel to those who are
weaker than yourselves.
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And among animals one species preys upon only
a particular class of other species, but man spates none.
Every thing is fit for human consumption, There are
countries where snakes, lizards, and such other reptiles
ate cooked and eaten, and others where rats and such
small creatures ate turned into dishes for the table.
Man is most powerful, if not physically, at least intel-
lectually; and consequently he is most merciless. He
kills most indiscriminately and most carelessly. There
is no limit to cruelty in his case, or perhaps cruelty has
no meaning with him. Thus ruining others is the way
of keeping up one’s own existence. Onpe’s fall is
another’s tise, one’s meat is anothes’s poison. Every-
where life flourishes by destroying life; in all nature the
cry is—*Kill’ and push up your way.

What is the meaning of such universal killing and
destroying, of such enormous barbarity? Is “Kill”
the final word, or have we any thing else to say on the
point? There ate people who are so wicked, that they
would not hesitate to take another’s life, be it even for
a very trivial personal gain. What is the explanation
of this hard-heartedness and feelinglessness ?

We believe and perhaps sightly, that the end of all
must be good, that “every winter must change to spring”,
but we cannot hoodwink the stern truths of expetience.
Experience is indeed the best teacher; for it disillusions
us at every step.  We like to keep to our fond hopes of
childhood, and come out into the wotld to see it a verit-
able image of heaven; but to our dismay and disappoint-
ment, very soon we find that it is no bed of roses. Its
nice-looking orchards are scattered over with prickly
shrubs, and deadly serpents creep under its beautiful
verdure.
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How many good men have not been ill-treated by
this “blessed” world? How many saints and reformers
have been left untouched? Sant Kabir was thrown
before 2 furious elephant to be trampled down under
his feet, and he was hurled into the river Ganges to be
drowned and killed. Guma Arjan Dev was placed on
red-hot sheets of iron to be parched and shrivelled.
Shamas-i-Tabrez was skinned alive, and mercilessly
butchered. Guru Teg Bahadur was imprisoned and
ruthlessly beheaded at Delhi. Mansur was crucified
for his piety and truth, and so was Jesus Christ. The two
youngest sons of Guru Gobind Singh were put into 2
wall alive and the wall was raised over their heads. The
Greeks treated their saints no better. Socrates was
given poison to drink, because he did not believe in the
gods of the state, and “corrupted the youths of the city”.
This blind and ungratefu] world has spared no preat
man. All were tormented and tortured in their own
day.

y “Blow, blow, thou winter wind,
Thou art not so unkind
As man’s ingratitude™,

5. Problem of Death: Similarly Death is a great
mystery. Sooner ot later all of us have to leave this
world; all have to die and go “we know not where”,

“All human things are subject to decay,
And when Fate summons, monarchs must obey.”

We know that we have to depart but we know not
when, It may be today, it may be tomortow, but our
going s certain, What sort of journey it shall be, we
cannot say; but go we must. There js no question
about that,

“Duast thou art, and unto dust shalt thou return®,

—Bible,
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Although the soul is said to be imperishable, the
body must be reduced to ashes one day. But we seldom
think of our end. We weep over the death of other
people but never care to contemplate our own fate.

o 0. A - 2 4 z
G5 ST o U%UU'/,.(’A 0
(For others weepest thou: O, sit for a tume, and

weep thou for thyself.) —>Maulvi Rum.

(a) What is Death? Do we feel pain when we
die ? If so, how can we avoid that pain and solve this
mystery ? What kind of experience does 2 man have
when he is lying on his death-bed? What sort of
country do people go to after their death? And what
kind of journey is 1t that they make to the so called
next wotld? Do we know all this? Not at all. We
may guess, we may argue, we may reason and think,
we may study and learn from books, we may stretch
our imagination and fancy; but we do not know this
mystery. We may have blind belief, but we do not
possess certain and clear knowledge. We have all to go
to that “undiscovered country from whose boutn no
traveller returns”.  Death spares nonc. And if die we
must, then why shut our eyes to our coming death?
Why not face the question boldly like 2 man?

(8) Preparation for the Last Fourngy. In the world,
when we have to go even a small distance, we begin
making preparations for the journey long before the time
of our departure. We find out the proper conveyance
that 1s to carry us to ous destination, write to our friends
to reccive us, or wire to reserve accommodation in a
hotel for our night’s rest, and send word to the man in
charge of the conveyance to book a seat for us. We do
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not undertake a journey haphazardly, but make all
sorts of provisions beforehand; and when we start, we
take lots of things with us for use on the way, such as
tiffin-carriers full of various kinds of food to appease
our hunger, and rugs and blankets to protect us from
cold. Further, when we travel 1n foreign countries, we
take some ‘knowing’ person with us toserveas a guide.

But what preparation have we made for our journey
to the next world? We have to go to an unfamuiliar
and strange place, and we may be called even today.
Are we prepared? Have we made any arrangements
for conveyance, and for food in the way? Have we
secured any guide to lead us on the right track? Have
we got any friend to receive us there? No, we have
not; we have not even discovered what place we are
bound for, and what sort of friends we can have there.

(¢} Ever a Possibility. It is very astonishing indeed
that we seldom think of death, although it may occur
at any moment, For us there are always two possi-
bilities—Life or Death. We are so much taken up
with the thoughts of this “Ife’ that we have no time to
think of the othet alternative, viz. ‘Death’. OQur wisdom
is confined to the concetns of this world; and we are
extremely inconsistent, because we do not use our
pmdence for our spiritual welfaze. In “worldly affurs
we are very wise. In earning our daily bread we try
to be estra clever, and make as much money as we can
by working heed day aad aight; bat we never realse
that this body, for which we do so much, is after all to
be taken away from us.

., In the world whenever we want to do a thing we
think of and provide beforchand for all the alternatves
that there may be; but alas! we always ignore one
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which is ever possible, and that is “Death.” We know
what we will do if we live, but we know not what we
shall do if we die. If we live we shall want a house to
dwell in, food to eat, clothes to wear, and so on, and we
have already procured these things for our future use;
but if we die we have made no provistons. We have
not even cared to find out what provisions can be made
for this alternative.

6. Problem of Relativity: Finally, every thing
seems to be relative in this world; it has a significance
and existence only relatively to other things. Is this
relativity true? If it is, then the world may be a mere
delusion; it may have an existence as such,only telatively
to us. Even our own selves as men may be unteal;
we may be human beings only relatively to other things
of this world, We may not be so many different entities;
our difference might be merely relative to our environ-
ment. ‘Time and Space, Goodness and Badness, Free-
will and Determinism, Pleasure and Pain, Life and
Death, these may have no existence in the absolute
Reality; they mught be teal only relatively to our exis-
tence as men. Constituted 2s we ate at present, we
cannot know a thing unless that thing is there relative
to something else; it must have a centre of reference.
For instance we know good only if we distinguish it
from bad, but goodness and badness may have no mean-
ing whete there is absolute Reality. Relativity perhaps
comes in wherever thete is variety. In the Absolute
there might be perfect unity. Then what is the truth?
Is this world relative or absolute? If relative, then it
would lose its reality as a physical world; if absolute,
then how is its vasiety to be explained? What is the
ultimate Truth ?
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7. Significance of these Problems: When we talk
in this vein, we may be charged with the sin of pessim-
ism, of putting up the dark side of things. If stating
plin facts even when they happen to be unpleasant is
a sin, then we plead guilty to the charge. But guilty
or not guilty, the stern facts are still there, When 2
cat comes to pounce upon a pigeon, the latter closes
its eyes to keep away the dreadful sight. But that does
not send the cat away; it 15 still there to kill the pigeon.
Similarly by shutting our eyes to “facts” we do not drive
them away; rather we ourselves are driven along by
“them, It 15 neither wise nor manly to turn one’s back
to an approaching danger. The brave man is he who
faces the danger boldly, and tries to overcome all
difficulties.

If we think seriously and deeply on ourselves, we
cannot overlook or evade these questions. These are
the fundamental problems of life which spring up with
the very dawn of consciousness. Until we solve them
we cannot move an inch, we cannot take a step. Even
the most momentous affair of this world dwindles into
insignificance before these vital inquiries. They touch
us to the core; they go deep into our very being. They
are questions of life and death for us.

In pitch darkness as we are, we know neither our-
sclves, nor other people, nor our sutroundings. Like
blind men we merely grope in the dark, and are blown
hither and thither by every waft of the wind of causation,
or Karmas or what ?

We ate in a deep slumber that takes away from us
all true consciousness and sensibility; we are in an in-
toxtcation that does not let us attend to our most serious
concetn, that keeps us out of our wits, so to speak, and
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makes us neglect what is of foremost importance. We
ate not in our senses; ouf wits have gone a wool-
gathering.

R TR SRR W e

(Having drunk the wine of negligence, full of
delusion, the wotld hath turned mad with intoxication.)

—Bhartrihari.

How strange that we investigate mto every thing
of the world, but never care to look into our own “self” |
We leave out no object in nature from our study; but
alas! we shut our eyes to the reality and essence of our
own being, If we sit down to collect ourselves and
think on the situation in which we are at present, we
find ourselves in utter datkness and extreme ignorance
about things which touch us most vitally. Every one
of us jis truly—

“A child crying in the mght,
A chuld crying for the hight,
And with no language but a ery”

‘We should try to go out of this might into the day, and
find out the land of Light and Happiness, so that we
may cry no mote.

8. Solutions of these Problems: But is there any
way that may lead us out of the universal darkness of
this physical world and land us 1 the world of Light and
Truth and Reality? Are there any satisfactory answers
to these fundamental problems of ours?  °

The world offers a variety of solutions. For the sake
of convenience, we may divide them into three classes:
Philosophical, Religious, and Mystical.
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(i) Philosophical. Philosophy attacks these ques-
tions with the weapon of Reason. The organ of Philoso-
phy is the Intellect, for it is through the Thinking faculty
that Philosophers have attempted a solution of these
problems,

(i) Religious. Religion depends on “authority”
and deals manly with feelings, and tries to find out
true answers to these questions through Emotion. Every
religion lays stress on devotion, faithand “feelingfulness”.
Religions mculcate that through religious emotion,
God is most immediate to man. Feeling, emotion and
devotional atutude of the heart—such are the things
that Religion goes after. The performance of certain
external rites is considered 2 part of devotion according
to most religions.

(#ft) Mpystical. Mysticism depends neither on the
Intellect, nor on Feelings and Emotion in the ordinary
sense. It concerns the transcendent experiences of an
individual beyond the sphere of Thinking, and above
the domain of Feeling. Mystic knowledge transcends
the experiences of an ordinary man. It is the super-
human power of the naked soul which yields us direct
realisation and which s the organ of mysticism.
It is 2 higher and surer faculty than the five senses of
the Intellect, it leads us into a spiritual transport and
brings about a transcendent communion of the Indivi-
dual with the Universal; it catries us into 2 supra-sensible
xa'yturc or ecstasy which penetrates all Phenomena,
and lays bate to our inner eye the very core of Reality
. and Truth,” R

Let us now take these three one by one, and examine
the solutions that each has to offer.

—————



CHAPTER II
SOLUTIONS OFFERED BY PHILOSOPHY

PHILOSOPHY is an attempt to understand the mystery

of the universe by means of the Intellect. Diffe-
.rent sciences deal with particular bits of Experience;
Philosophy handles Experience as a whole, and tries
to get at the Reality behind all Phenomena with the help
of Reason.

1. Various Philosophical Theories: Thete
are various theories of Philosophy all of which endea-
vour to solve these fundamenfal problems. From the
times of eatly Greeks, Philosophy has been struggling
to find out the right version of the Reality of this chang-
ing Phenomena, and that struggle is going on still.

Socrates laid stress on the knowledge of ‘self’, as 2
preliminaty and essential condition to the knowledge
of Reality. Plato put forward his “World of Ideas”
which he believed to be more real than this physical,
material world, and he assigned the greatest reality to
the “Idea of Good”. But he used the world “Idea” in
a vety special sense—in the sense of universal concepts or
categories, or so, as several modern Philosophers think,
or perhaps in the sense of subtle ethereal, astral entities
geq e (Suksham Jagat), or (Causal sphere) wwor &
(Karan loka) of the Hindus. Aristotle, they say, found
Reality to belong, perhaps, not so much to static things
as to “Process” or “Change” itself.

23
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In modern times, the Rationalists take that to be
real which is rational, which is a consistent and syste-
matic whole. Critics, however, point out that here
we have only the “what” of things, 7., absttact attri-
butes, and miss the “that™ i.e., existence and substan-
tiality. Critical Ratjonalism is said to be an attempt
“to find out Reality by analysing consciousness (ie.
Intellect) itself”’. “Applying the principles of Identity
and Contradiction to given propositions, the Rationalists
want to prove by subjective reasoning the existence or
non-exsstence of objective things”.

Kant, the great German Philosopher, pointed out
that absolute Reality could never be known thtough
pure Reason. What we do know by means of the
Intellect is Phenomena. Causation, Time, Space, Sub-
stantiality, Uniformity of Nature etc. are merely
“Categories of the Mind and the Sensibility”, and are
so far subjective. Objective Reality or Noumena ot
Thing-in-itself is for ever beyond the reach of our think-
ing faculty. Thus Kant admits in so many words that
pute philosophy can never find out God or any other
transcendent entity, When he tries to show the necessity
of the existence of God on other considerations than
those of “pure” Reason, he is going beyond the sphere
of Philosophy as such.

Hegel, the father of modern Idealism, states that
Reality belongs only to the whole, which appears as
“many” and physical, but which in its wholeness is
“one”, unanalysable, indivisible spirtual, conscious
Being.

But his theory too has been set aside by the present
day theory of new Realism propounded by Philosophers
like Russel, which affirms that, though things are not
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what they seem to be, yet they are not unreal as Idealists
hold, but real. Each one of them has a distinct
existence.

Then there are the Pragmatists who uphold that
that is True which is useful. The Theory of Pragmat-
ism concerns itself with workable Truth only; it does
not bother about absolute Truth. However the conten-
tion of the Pragmatists is that workable or relative truth
is all that we need in this world; that as absolute Truth,
if any thete is at all, has no beating on our preseat
actions, it is out of place in this world of ours, and
consequently any talk of it is futile.

Whatever the trend of thought, Philosophy has
through all ages kept up the distinction between
“Appearance” and “Reality”, which shows that the
world is not what it appears to be; but has perhaps a
deeper Reality behind or beyond Phenomena,

What that Reality is, if there is any such, we have
still to see.

(@) Philosophical Theories are Conflicting. When we
study the vatious schools of Philosophy, we find that
they support opposing and conflicting views. Realism
gives distinct “Reality” to every individual bit of Ex-
perience, and thus we have a variety of “Real” things.
Ydealism, on the other hand, looks upon only one thing

* as Real, which somehow appeas to be “maay”. Accord-
ing to this theory, “manyness” of the world is a delusion.
“Reality” is always “One” single, indivisible, by
itself, and in itself. Ratiopalism lays emphasis on
consistency, for it, that theory is correct which gives us
the most consistent account of this varied phenomena
of the world. Pragmatism looks upon that as true
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which helps us in our daily actions. But as Philosophical
theories are conflicting, we cannot say which embodies
the true version of Reality. No single theory appeals
to all, and consequently universal verdict is out of the
question in this matter.

(B) Is the organ of Philosophy i.c., Intellect, adequate
Sfor getting absolute, Transcendent Knowledge. Apart from -
this insutrmountable difficulty, we have also to see if
the organ of Philosophy, viz., Intellect, is the right organ
or faculty for knowing transcendent truths and absolute
Reality. If after examunation we find that “Intellect”
is inadequate to deal with transcendent entities, then
we shall come to the conclusion that no philosophical
theory whatsoever, whether of the past, the present, or
even the future, can yield us knowledge of absolute
Reality. So let us first find out what the limitations of
intellectual knowledge are.

2, Intellect does not give us True Knowledge:
What 15 true knowledge ? Can Intellect give us tme and
certain knowledge of anything at all ? Cin it unved
for us the hidden mysteries of the universe, and disclose
its transcendent secrets ? N

Now it is obvious that—

(r) What is true to-daytmust be true tomorrow.
and {2) What Is true for one man must be true for 2.

If what we know to be tme to-day becomes untrue
later on, then it only means that our knowledge is de-
fective apd unrehable; it is not true knowledge. If 2
* thing is true, it is true at all times and for all men, Truth
must be the same for all; it cannot be different for diffe-
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tent persons, or at different times. It must have objective
validity, and universal constancy.

(a) Intellect Changes with Time. Now let us see if
Intellectual knowledge—Lnowledge scquired through
the Intellect—conforms to this standard. First of all,
is such knowledge constant ? Does 1t remain the same
at all times? Does our imtellect suck to its judgments?
Does it not change its own verdicts? It is 2 fact of
every-day experience that intellect changes its judgments
from day to day. What my Intellect finds right and
true to-day, it may nor do so to-morrow. Intellect at
best gives us theories, and theoties change from time to
time. OIld theories are set aside by new ones, and those
in their turn make way for sull others, “Old order
changeth yielding place to pew” 15 as true in our beliefs
as in our actions. Heat was once looked upon as some-
thing material, but later it was discovered to be purely
energy; and our ideas of “matter” and “‘energy” are
themselves liable to change.  The ancients thought
that the Sun moved round the Earth, but the verdict
of the Intellect now is that the Earth rotates round the
Sun. We might be right now; pethaps we arc: but
the fact remains that we were wrong at one time. Why
do people change their religions? Simply because what
seemed right and true to their Intellect before does not
do so now. One thing appeals to my Inteliect at one
time but at another it docs not, even if the thing be
true in itself. Intellect changes its pronouncements
very frequently indeed.

Morcover our Intellect is not the same in youth
as it was in childhood; and in old age it will be different

still.  With the course of time, it is undergoing a per-~

petual change.  As it changes itsclf, so do jts points-of-

e
~
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view; and consequently its judgments vary from day to
day. Who can depend on such a varable judge?

Further, 1t is not only with age that our Intellect
changes, but also with different foods and mental
states. We reason one way when we ate in an emotion,
and quite another way when out of it. In anger, in
passion, in lust and greed, the Intellect speaks through
the mouthpiece of the mood. We are men of moods,
and our Intellect swings to and fro like a weather-cock
by the impulse of the moment. Our Intellect 15 not a
constant and fixed thing. It 15 a faculty that grows
and decays. In love, in hate, 1 pleasure, in pain, in
health, in illness, with every change of mood and temper,
it judges of things differently.

(b) Intellect Changes with Place and Person. Nor is
intellectual knowledge universally true. If Intellect
were a true and reliable source of information, it would
give the same knowledge to all. The knowledge of two
men about the same thing should not be different. But
it js.  There is hardly any thing in the world on which
all people agree. Intellect of different persons dictates
differently. Even prodigies of Intellect differ among
themselves, and differ on most fundamental and obvious
points. If Idealists deny the existence of matter,
Materialists recognize no mind. Similarly about ethical
questions, there is a vast difference among various
schools of morality. If one believes “Pleasure” to be
the highest good, another Jooks upon “Self-Realisation”
as the Summum bonum. Among such conflicting views
our Intellect gets baffled and petplexed, and we are at
2 Joss to find our way out.

Universal agreement on questions which rest on
Intellect for their validity and truth, is extremely rare.
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If intellect were really a true source of knowledge, how

could so many different schools of thought have
atisen ? Who would have formulated so many different
theories of Philosophy? The ope nght and true
. version should have appealed to the Intellect of all, and
1o new theory would have been started.  But the judg-
ment of Intellect varies from time to time and from
person to person; and new theomes are propounded
every day.

Our intellect reasons in two ways—Deductive and
Inductive. These are the only two methods of inference
open to human intelligence. Now, Deduction gives
us conclusions which are reliable and certain, but there
is nothing entirely new in them. Those conclusions are
dlready implicitly contained in the data. Induction
gives us new knowledge, but alas! its conclusions can
never reach the degree of absolute  certainly. Thus
cerlain, reliable new knowledge is beyond us. At least
our intellect cannot get at it.

(c) No Unizersal Reason. In fact like other human
faculties and senses, intellect is also personal, private,
and subjective. Thete is no such thing as “Universal
Reason™ any more than universal fecling, universal
willing, universal hearing, universal smelling, and
universal sight. Just as my experiences got through my
senses are mine, and my feelings and emotions are strictly
speaking private to myself, six:rlilnrly my Intellect and
Reasoning are my OWN. Universal Reason, which
modern Philosophers make so much of, is a chimera,
Reason is private and subjective, and as such it may not
yield us true hnowledge of objective Reality.

Reason in man is sort of a great bluff of Nature,
Although it is a Limited faculty, it seems as if it were
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unlimited and infinite. Secondly, it is very unreliable
and uncertain, but it makes one feel that it is an
extremely reliable source of true knowledge and wisdom.
Almost every man looks upon himself as 2 very wise
man, and judges all others by his own standard, Reason
has thrown all of us into this delusion and we depend on
this frail faculty even forgetting knowledge of transcen-
dent Truths, with the consequence that we keep groping
in the dark, and never seek that Innet light, which alone
reveals Reality.

This faculty of the Intellect is altogether inade-
quate for dealing with transcendent entittes, When 1t
cannot give us relisble knowledge even of the things
of this world, how can we expect it to throw light on
things of the next world, on non-material and non-
physical things, on subtle etheteal entities, on soul and
God ? Intellect can never get at the bottom of Reality,
though it may go on trying for ages.

R S gl e

[For ages has Philosophising been going on; but
out knowledge of God hath not advanced an inch.j

Philosophers are as ignorant of God or Reallty
now as they were ever before. Intellect or “Reason”
has been struggling from the first to get 2 clue to the
hidden mystery of this phenomena and dive deep into
the Reality beneath; but all history of Philosophy 15 2
standing record of its continuous series of vaimn efforts.

" 3, Intellectnal Knowledge is not  Effective
in Action: We have seen that, as Intellect changes its
verdict with time, place and person, it is not a source
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of true and reliable information. But there is also
another grave defect in intellectual knowledge; it is
not effective in action; it does not control or guide our
practical life.

We know several things with the Intellect, which
we fail to put into practice. We know we should not do
a certain thing because it is harmful; but still we do it;
we cannot help it. The doer seems to be a different
person from the knower, and the doer is the stronger
of the two. Which is the real person or individual here,
the doer or the knower? Cerstainly not the knower,
for he is set aside by the doer—but it cannot be the doer
alone, for the knower is still there. ‘Then what is this
division in the same petson? He knows but he is help-
less.* He knows he should not drink, for instance; but
when the glass of wine is before him he drinks in spite
of himself and his knowledge. He is carried away by
the impulse of the moment, and his knowledge stands
aloof. What is this knowledge that is not ours but sticks
to us: that is with us but not for us? It is more or Jess
like a bag of sweetmeat put on the back of a donkey, who
has to bear the burden but can make no use of it. The
poor creature has all those eatables with him, and posses-
ses them in 2 way; but he cannot eat them. Similarly
we have our intellectual knowledge, which is a burden
on our memoty; but it is of no use to us, for our action
is independent of it. ¥ act, we move, we will, and we
do; but our intellectual knowledge stands apart to
come back to us when our work is over.

Intellect sometimes cries hard, but the passion
and impulse of the moment have no ear for it. Intellect
calmly thinks out and informs us of its well-weighed
decisions but the “hot passion oversteps the cold decrees
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of Reason.” It is not easy to curb one’s passions. Our

Intellect is helpless before their ttemendous sway. They
carry everybody before them as a tempest drives along
all dry leaves and sttaw. Intellectual knowledge 15 cold
and dry; it lacks the genuine warmth and vitality of
transcendent realisation.

Ol TV + Olab ST

[The philosopher puts forth his hundred and one
arguments and theosses, but only lip-say are those, for
they have no life.] ~—Maulvi Rum.

If we really know, then we know when we do not act
and we also know when we act. Why should our know-
ledge not enter our volition, and control our actions ?
Socrates and Plato said rightly that fo know what is ‘good’
is fo be good. Knowing is really becoming if the know-
ledge is true and real. That knowledge which we say
we possess, but which is powerless to dictate when we
are acting, is not worthy of the name of knowledge.
It is a mere sham. The so-called knowledge that
depends on the Intellect is always lame and blind. It
is lame because it cannot guide us, it cannot help us in
our life of action ; it is blind because it is variable, and
consequently unteliable.

4. Intellect Cannot Deal with Total Phenomena:
Further, Intellect cannot handle total phenomena, and
therefore also it cannot fathom the depth of that Pheno-
mena, Intellect cannot grasp the whole of Phenomena,
“The Totality of Expetience”, because for it the object
must remain “another”. Now, that “other” which is
the object cannot include the subject f.e., the knowing
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thind. Howsoever hard we may try to grasp the total
whole, we can never include the knowing subject in the
object of our knowledge; and hence the most we can do
to think of the whole universe or the whole Phenomena,
minus our own mind or Intellect. This is due to the
fundamental Duality of Psychology. There must be
at least two entities for any intellectual knowledge to
be possible at all viz., the subject knowing and the object
known. We cannot think of that thing which may
include and comprehend both, Everything that we
know is a part of Phenomena, and similatly our Intellect:
is a part of it; but no one part can contain the whole.

And if Reality in its “wholeness” is not what it
appears to be in its parts, then our Intellect can never
know it. If the whole Reality is one and indivisible,—
and who knows it may be,—then its so called parts must
be unreal, and in that case any one unreal part cannot
presume to know the real Umity or the real Whole. At
any rate this much is plain that human intelligence is
too feeble and too frail to cotprehend Reality erther in
its totality or in its absoluteness.

5. Summary and Conclusion: To sum up, the
solutions offered to our Fundamental Problems by
Philosophy are unsatisfactory, for Philosophy can never
give us sure knowledge. The Various Philosophical
theoties put forward are conflicting and therefore con-
fusing. Further the organ of Philosophy is Intellect,
which is a vatable thing, it changes its verdict with
time and place, with mood and temper, with physical
conditions and mental states, and with age and experi-
ence. Also there are only two ways of reasoning—
Deductive and Inductive. The former gives us no
new knowledge, and the conclusions of the latter ever
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remain  uncertain and  unreliable.  Thus  “reliable”
“new” knowledge is beyond our intellect. Moteover
intellectual knowledge is not effective in action; it does
not control our volution. It is not truly ours, for it
does not help us in our life of action and cannot stop us
from going wrong. And lastly, Intellect cannot handle
total Phenomena, or the complete whole, The *“Totality
of Experienice”, because for 1t the object of knowledge
must always remain ‘“‘another.” It cannot view the
total whole, for howsoever hard it may try, it tself shall
ever be absent from the object perceived or conceived.
So long as'we remain on the Intellectual level, we cannot
get over this fundamental duality of Psychology. We
may go above the plane of the Intellect if we can, and
know Reality by becoming that Reality ousselves if
possible; but this much is clear and certain, that with
the Tntellect we can never find out absolute Reality,  *



« CHAPTER III
SOLUTIONS OFFERED BY RELIGION

RELIGION lays great stress on the authority of divine

revelation as given in holy books, and brings feelings
and the emotional side of man to the fore-front. Reli-
gious emotion, faith and devotion to the Deity are, we
are told, the means of attaining to the state of absolute
knowledge and supreme bliss.

1. Various Religions: There are various reli-
gions in the world, and each has its own set of doctrines
and dogmas, its own rites and rituals, forms and
ceremonies. ' N

Christianity believes in the Trinity of God. Jesus
Christ the Son, God the Father, and the Holy Ghost
are consideted to be “‘three in one”. According to
this teligion, salvation cannot be had but by faith in
Lord Christ the Saviour, who died on the cross to wash
away and pay for the sins of mankind. Their sacred
book is the Bible.

Similarly Muslims look upon Prophet Mohammad
as the greatest Prophet; and without faith in him and
the holy Quran, they believe, there can be no salvation,

Hindus uphold all sorts of doctrines and principles.
In fact Hinduism of today is hardly a religion; it is more
or less 2 community, All shades of religious belief, all
kinds of tenets and dogmas, and 2all schools of thought,
find room in the vast ocean of Hinduism. Within its

e
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fold we come across all sorts of people,—Theists, Atheists,
Pantheists, Polytheists and all; and “belief in Witchcraft
and Sorcery, and in all kinds of evil Spirits, exists along-
side of the highest kind of Idealism, Montsm, and Mon-
theism.” Some Hindus have faith in Incarnations and
Idol worship, some believe in pure and abstract medita-
tion, and some others simply aim at leading 2 chaste
and active life. Arya Samajists and Sanatanists take
the holy Vedas to be the highest revealed books, but
their interpretation of these 1s different. There are
several free-thinkers among the Hindus, and there is
room for all.

Sikhs believe in the ten Gurus and their holy
writings, and depend for their salvation on their staunch
faith in the Gurus, and recital of “Adi Granth Sahib”.
Similarly Buddhists, Jains, and othets, believe in their
own saints and holy books, and seek salvation through
such a belief,

Now all religions have their own forms of worship
and prayer, their own fasts and pilgtimages, and their
own temples, mosques, and churches. And Religion
for many people consists merely in the esternal obser-
vance of the prescribed ritual, in the performance of
set ceremonies, and pilgtimages to the holy places. But
this all seems to be groping in the datk, for God is not
material or physical, that He may be sought for in this
material world and with this physical body. It appeats
that all external rites and forms are useful only so far
as they arouse our religious emotion, and instl in us
the spirit of devotion, but no further. They do not
open our inner eyes to show us transcendent teality.

Of course all these religions preach morality, and:
induce us to tread in the footsteps of great personages;
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but their answers to our fundamental questions are
very divergent, Let us see how far they help us in
solving our problems.

(@) Religions are Conflicting. In the first place we
notice that the solutions offered by various religions are
contradictory and opposed to one another. Religions
do not agree among themselves. They lead us to diffe-
rent ways, and put up different ideals before us. One
religion points to us one way for realising God, another
tells us some other way, and so on with all. Now,
can we by any means find out which religion is true?
These teligions set up conflicting principles, yet all claim
to have “Truth” on their side. How can we discover
the Truth?

() We cannot Study all Religions. Should we read
the sacred books of all religions, and then find out from
our personal first hand study which shows the right
path? This we cannot do. Human Iife is too short
for the study even of one-tenth of the religions of the
world. And then it is very difficult to say how much
time should be devoted to each, and what criterion of
efficiency should be set up for the study.

(¢) Religions ultimately Rely on Intellect.  And lastly
even after study, we shall judge the relative merits of
these religions with the help of our Intellect which has
been shown in the last chapter to be unreliable. What
shall we do then? Shall we say that all religions are
equally good, and all ultimately take us to God? It
may be true, perhaps, that all roads lead to Rome, but
we are not sure. How can we make sure, and stand
on firm ground? That is the question.

2. Common Features of all Religions: For
this let us consider the essential points and common
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features of all religions, and sece if Religion as such can
at all yield us a satisfactory solution to our problems,

Furst of all we find that every religion requires us
to have faith in some old prophet, saint, or incarnation,
and in his wiitings. Christianity wants us to believe
1 Jesus Christ and the holy Bible, Islam in the Prophet
Mohammad , and the holy Quran, and similarly other
religions in their own sants and their holy writings—
Kabir Panthis in saint Kabir and his books, Dadu-
panthis in Dadu Dyal and his utterances and so on with
Nanak-panthts, Paltu-Dasis and others. Sikhs believe
not in one saint, but in the ten Gurus and their sacred
wiitings; but the principle 1s the same i.e., we have to
depend for our salvation on greatmen of the past and
their holy books.

This kind of faith may, and does, give some sort of
answer to our questions. Hindus believe in their
i “Swarga” and s “Naraka”, Mushims in their
“Dozakh” and “Bahisht”, and Chunstians in their
“Heaven” and “Hell”. In every religion there are
tenets and dogmas, which embody a solution to our
problems. But as already stated, the principles and
doctrines of various religions are so conflicting that one
is at a loss to hnow where the Truth lies. There is not
one accepted way to reach Heaven; every religion puts
forth its own different method. Consequently, for a
third person these religions present but a confused mass
of contradictory principles and conflicting doctrines,
which lead nowhere.

Secondly even if a man does succeed in finding out
any one religion which satisfies him, this intellectual
satisfaction is not reliable at all. Shall we ultimately
fa]l back on the same organ for our knowledge, which
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we rejected in the case of Philosophy? No, either we
must find out some other means of knowing the “Truth”,
or confess our inability to do so.

Now, there are certain things about Religion which
make it very unsatisfactory for our purpose; and those
2pply, not to any one religion, but to all religions of the
world.

3. Religion gives only Secondhand Information:
Firstly we sce that Religion does not give us a personal
experience of transcendent truths: it does not yield us
first-hand knowledge. Some great person, prophet or
mystic, had some spiritual realisation, which was
recorded in a book. Now, we depend for our faith on
such writings, We do not have those transcendent
experjences ourselves, but remain content with reading
the accounts of others. Those saints and prophets had
spititual insight, and gained knowledge of transcendent
entities; but we merely study their descriptions, and
rely on second-hand information. Instead of trying to
attain to theis high stage of transcendent intuition and
spiritual insight, we merely read their reports, and take
things on faith, But this is not enough. We cannot
get the taste of sweetmeat by merely reading of sweets,
nor can our hunger be appeased by a study of the
cookery-book.

4, Different  Interpretations of Religious
‘Writings: Moreover theholy books of various religions
depend for their explanation on the mercy of individual
interpretation, which leaves room for difference and dis-
cord. Different people understandand interpret religious
writings differently, and there is no way for a layman
to find out the right meanings. We do not know
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exactly what the wnter wanted to convey by his words,
and he 15 not there to tell us what he meant We
therefore understand him according to our own
thoughts, and read him in the light of our own 1deas
Thus what we get 1s not sure and relable knowledge,
but only opinion and guess work

In fact most of the religious books of the world
make use of technical phraseology, and consequently
it 15 difficult to follow them Only that person can
understand and explain such writings 1n 2 satisfactory
manner who has had a proper tramnmg, and who 1s
thoroughly initiated into the secrets of divine Light and
mnner Realisation Just as a layman cannot under
stand technical books on spectal sciences, unless he first
gets a grounding under a competent teacher, similarly
we cannot make out the real import of religious books
without the aid of a proper teacher—a person who has
himself attained to 2 union with God and secured 2
first hand transcendent knowledge of spiritual secrets
and subtle entities

5. Mere Emotion 1s Blind  Further, mere
emotion or feeling which Rebigion 1nculcates, 15 blind
It may take us the nght way, 1t may lead us astray If
people find emotion and feeling to be a great help n
the realisation of God, 1t 15 emotion and impulse of
worldly love and attachment that heeps many from seek
mng the Light of Truth Emotion mn stself 15 blind
It must be guided by true knowledge A blind man
cannot walk with safety unless he gets his viston restored

t

But intellectual knowledge cannot be a nght guide
to emotion, for intellect 1s itself unreliable If one blind
man leads another, both may fall 1to a pit  If ntellect
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leads emotion, they are liable to go wrong. We want
some ‘higher knowledge, some sort of transcendent In-
tuition, to direct emotion into the proper channel, so
that we may be sure of out way. With mere emotion,
we are not on safe ground.

6. Religious Belief is, in fact, only Prejudice:
Now, so long as we do not have true transcendent
knowledge, what is our religious belief? Is it not sheer
prejudice or bias? If there had been only one religion,
and only one version of the next world, we might have
put our faith in that religion with some show of reason,
although the belief would still have been blind; but
now when we have so many distinct religions before
us, each with its own account of Reality, why should we
accept the story of one and reject those of others?

Generally we get our religion from our birth. We
are Hindus if we are born in 2 Hindu family; we are
Muslims, and believe in the Prophet Mohammad and
the holy Quran, if we get birth in 2 Muslim house; and
we are Christians, and believe in Jesus Christ and the
holy Bible, if our parents happen to be Christians. In
course of time, our ideas get fixed into our minds; and
due to long association, our religion becomes but a
bundle of deep-set prejudices. We begin in childhood
with religious bias; and as we grow up, our prejudices
go on getting firmer and firmer hold on us, till we find
them mastets over us in our mature age.

If for a moment we think calmly, collectedly, and
unbiasedly we shall realize that our so-called religious
knowledge is but a string of long cherished prejudices.
“Qur prejudices imprison ws, and like mad men we
take our jailors for a guard of honour.” The prejudice
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may be wrong, it may be right. That we do not know,
for we possess no sure knowledge, If we are on the
right path, it is 2 lucky chance; if we are wrong, then
it is our misfortune; but in either case we are ignorant,
and out so cilled tehglous knowledge is not true know-
ledge, but guess work, conjecture, and prejudice,

7. Religion is within the Sphere of Intellect:
And lastly, as 1n Philosophy so in religion, we depend,
as already pointed out, ultimately on the Intellect. And
if Intellect 1s unreliable as it has been proved to be,
how can religion give us reliable knowledge when it
depends on an unreliable source. If Intellect were
‘reliable, it would not change its verdict, which it does so
very frequently.,'Islam may seem to a man to be the
true path to-day, but Christianity maj do so tomotrow;
and what guarantee is there that some other religion
will not appeal to him the next day? If a man gives
up one religion and embraces another, it does not neces-
sarily show the weakness and falsity of the one, nor the
strength and truth of the other. It might merely betray
the changeful mood of his own mental state, If Intellect
changes its verdict once, it may do so hundreds of times;
and when Intellect changes its judgment even for once,
it is clear that either it was mistaken before, or is mis-
taken now, or has been so both times. Hence the
Intellect has erred, and is thetefore always liable to err.

Moreover with the Intellect, we cannot judge of
the Intellect. Even if the judgment of the Intellect be
right, we cannot know this with the Intellect. We
want some higher faculty to judge this. The reason
for this deficiency in intellectual knowledge may be,
that at the intellectual level, we cannot have perfect
knowledge of all facts to be able to judge rightly and
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with certainty; but whatever the reason, it remains a
fact that Intellect can never give us sure and certain
knowledge. .

8. Recapitulation and Conclusién: So we
see that the solutions offered by Religion to our funda-
mental problems are unsatisfactory, because firstly
various religions present conflicting and therefore con-
fusing views; secondly we cannot study all religions in
the short span of human life, and consequently personal
study is out of the question; thirdly, religions depend
on books, which provide us with second-hand informa-
tion, and instead of the thing itself, they give us only a
description of, it; fourthly, these boaks are at the metcy’
of individual intetpretatiod, which “is” varying and
divergent; ﬁfthly, emotion, which iS the chief soutce
of religious inspiration, is in itself blind; and lastly, all
tchgxons depend ultimately on Intellect, which has been
shown in the last chapter to be unreliable and uncertain.
Religious belief is more or less our deep-set prejudice,
for in fact we know nothing of transcendent truths.
With the Intellect, we can never judge of the Intellect;
for true knowledge, we want a higher faculty.



« CHAPTER 1V
SOLUTIONS OF MYSTICISM

BEFORL we discuss the solutions of Mysticism, we must

first know what mysticism 1s.  Only after making
sure of what 1t 15, and how 1t handles our fundamental
problems of life, shall we be 1n a posttion to judge of
the solutions that 1t may have to offer.

1. What is Mysticism? By Mysticism some
people understand a mysterious sort of feeling or
stinct or imagination; but Mystic insight is entirely
different from intellectual imagination and instinctive
1ntuition.

(a) Indefinable. How can we define Mysticism
when it is neither a theory nor 2 belief, neither a reason-
ing mor a guessing, neither a thinking nor a feeling,
neither perception nor conception, neither thought
rfor imagination, neither instinct nor intuition? It s
nothing of what we usually experience, It is a sprritual
concentration that leads 2 man beyond the senses
and intellect into a superconscious state of ecstatic rap-
ture, into a kind of heavenly transport, which yields him
an immediate personal transcendent knowledge of :zbso-
lute Reality.

. Philosophers look upon Mysticism as a theory of
Philosophy, but it is not a theory at all. It is that inner,
spiritual, superconscious realisation, or revelation which
transcends all the ordinary faculties o£; man, which

44
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is above and beyond sensation and perception, thinking
and imagining; beyond all our intellectual knowledge.
For that transcendent Light to dawn, thought itself
must be suspended.

Mystic insight is looking within into the subtle
realms of the spirit, it is an unfolding of the deep reality
of one’s Being, and an unveiling of the profound mys-
teries of the universe. It is 2 flight of the soul into
rarer regions of naked spirituality, .and a beaming forth
of the hidden Light of Truth from the innermost core
of Existence. It is a transcendent experience of an
individual in a condition of Divine ecstasy, which cannot
become the object of “Thought™; it is a direct spiritual
intuition which evades all intellectual grasp. How
can we then define it? How even descsibe it? It is
beyond all thought and imagination; it is purely
spiritual and transcendent. But it lays bare to our soul
the deep Redlity of all things, and shows in its naked
essence the absolute Truth of all times. s

Mysticism opens to our inner being a mysterious
‘Music’ that proceeds from the deep recesses of Existence,
a mysterious ‘Light’ that emanates from the bosom of
Transcendence, a mystetious “Inspiration” that draws
its breath from the Fountain-head of Life. But the
Intellect cannot know that Inspiration, the eye cannot
see that Light, nor can the ear hear that music. Only
the naked soul realises the subtle Transcendence in an
immortal moment of spiritual intoxication; only in 2
maddening ecstasy of Divine illumination doth the soul
rise on the wings of Transcendent Love to spiritual
heights of subtler spheres; only in a transporting rapture
of Transcendent Knowledge doth the soul embrace the
Universal Eternal One,—Absolute, Real, True, Blissful,

®
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the source of all Being and Existence, the Fountain-
head of all Life and Light.

Thus mystic intustion transcends all thinking and
imagining; 1t leaves behund all definition and descrip~
tion. Pen cannot wrtte 1t, tongue cannot utter it, words
cannot convey 1t, language cannot express it. Yet 1t
is there—the inexpressible Reality of all realities, the
unutterable Truth of all truths. That transcendent
knowledge

foar fodt @Y & ad), 2w T A awn

(is not a matter of writing and reading, but of actual
secing.)

Mystic knowledge defies e:\presswn, for it does not
deal with things of this wotld, which are known to every-
body, but concerns subtle transccndcnt entities which
practically’ nobody knows, which are beyond the
common expetience of man, and which have therefore
no names assigned to them by the world at large.
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(The secrets of Transcendence: cannot be uttered,
O Bhikha | who knoweth doth not say, who saith doth
not know). ~Blekha Sakib.

We may talk of mystic knowlcdge and spmtual
transport, but the actual state of spintual realisation
and ecstatic rapture cannot be feduced to words. That
transcendent knowledge cannot be had save thxough
actual experience.
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(Of the “Knowing one” the condition is such,

© Surdas, as a mute person eateth sweets.)
; ~Surdas Ji.
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Neither can give vent to the joy of his experience.
afod 3@ Rzt Al Bw Ol wIwE i
(Saying mattereth not : seeing alone counteth),
—Guru Gobind Singh.

Thus Truths of Mystxcxsm are strictly speaking
indescribable; but unfortunately in this wotld we have
no other means of expressing ourselves to others except
language, and even mystics have to make use of this
vehicle, although it is not adequate for their purpose.
Consequently all effort to convey mystic knowledge
through words falls far short of its desired end, and, toa
laymnn mystic wntmgs must give but a dim and vague
notjon of that which is in reality beyond notions.

(b) Transcendent. So the first thing that we have
to understand about mystic msnght is that it is no concern
of the intellect or the senses. Mystic knowledge is
beyond Intellect, for it is an immediate transcendent
e*cperience of subtle spiritual entities by the naked soul;
it is 2 direct realisation of God independent of all think-
ing and reasoning. N

. fiffes Ge@t A ASlsuws
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{Into, “Thought” He cometh not,.even if those
thinkest millions of times....Whatever the amount hast
thou of wit, there it availeth thee not a bit).

—Guru Nanak.

God can be known only when we go out of our
body and mind, so to speak when we transcend the

V
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physical and mental worlds; and with 2 subtle faculty
of the naked soul rise higher into purely spiritual
realms. -

Although strictly speaking it is not a faculty, let us,
for the sake of convenience, denote that power, attribute,
quality or essence of the soul or spirt, by means of
which we can know the ultimate Reality directly, by
the term ‘Faculty of Transport’. It can be roused and
made active in various ways; but before we come to
mystic methods, let us first make clear what thus faculty
is, and how 1t gives us solutions to our fundamental
problems.

Independent of the five senses and the thinking
mind, Transport is a flash of direct tevelation; 1t is a
sort of spimtual intuition, a transcendent insight, that
carries one altogether beyond the reach of ordinary
experience, that takes one into an ecstatic rapture of
spiritual enlightenment. Mystics know the ultimate
Reality by a direct personal expetience of it on higher
planes of consciousness than that of waking. In Trans-
pott we know and embrace Reality, in the waking state
we perceive only Phenomena, Transcendent knowledge
of God, which is open to mystic intuition is beyond the
grip of Reason.

! 4t et Frce @ AT 630
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(“Whereffom speech cometi back afong  with
‘manas’ or ‘mind’ without finding access; the knower
of that bliss of Brahma feateth none”).

~—Kath Upnishad.

God and all other transcendent entities are beyond
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Intellectual grasp. We cannot know our soul or spirit
by merely reading or thinking.
AR YAEAd e )
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(The spirit is found not by the study of the Scrip-
tures, nor by Intellect nor. by much hearing).

—Ibid. I. 2.22,

But by mystic transcendent insight alone can the
soul be realised. Only through mystic traasport can
the ultimate Reality be petceived, only the naked
soul can behold the glory of God.

In fact mystic knowledge is not knowledge in the
ordinary sense; it is a spiritual, transcendent experience,
which is different from our ordinary expettence, not
only in degree but in kind. ” Mystic knowledge belongs
to an order or category which is quite distinct from the
knowledge of this world,. It is a transport of the soul
from the material creation into the astral, causal or still
subtler spiritual realms; it is an unanalysable, trans-
cendent ccstatic intuition which reveals Reality to the
naked soul, bathed in divine lustre. That divine Lighe,
that spiritual ecstasy, that superconscious Rapture, that
direct realisation of Truth, that intvitive knowledge of
Reality, that oneness of man with God, that identification
of the Individual with the Universal, that flash of the
concentrated essence of the Transcendent, that glare of
the focussed radiance of the Absolute,~—it shows all
things in their true colour and all “Phenomena” in its
naked “Reality”, it swallows up all finite facts into itself,
in its higher truth and unity, and shines in its own single,
supreme Self-unanalysable and indivisible, omnipotent
and omniscient, all-spreading and all-comprehending,
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all-penetrating, and yet all-transcending. “Maya” is,
so to speak, annihilated in the dazzle of “Brahma®;
“Phenomena” js submerged in the Reality of “Noumena”
the “visible is lost in the “Invisible”; the “sensible”
world is dissolved in the “supra-sensible.”

Just as Intellect is a higher faculty than the senses,
similatly “Transport” 15 a higher faculty, than the
Intellect. (In fact, as already stated, “Transport™ is
not a faculty in the general acceptance of the term,
but for lack of any better expression, let us call it by
this name.) Just as in the waking state we have a higher
sort of consciousness than that of sleep; similatly in
myste transport, we have a higher kind of consciousness
than that of waking. Just as there is no proof of light,
colours, and forms for those who are born blind, but
people with eyes see them, and want no proof; similatly
there is no proof of mystic knowledge for the world at
large, but mystics themselves, who expetience the
transport and ecstasy, need no proof. Just as blind
men cannot understand the difference in colouts except
by getting their eyes opened, similatly laymen cannot
understand mystic knowledge except by awakening their
faculty of transport, Just as the Sup exists although
bats and owls cannot see it, smuIarIy Transport does
exist although we may not know it.

We are spiritually ignorant and blind. By denying
mystic knowledge, the faculty of Transport and the
subtle spiritual regions, we only betray our own igno-
rance and folly. If we do not know of a thing, we should
not jump to the conclusion that the thing does not exist.
Our ignorance cannot serve as 2 proof for its non-exist-
ence. Even if we have never experienced a Transport,
we have no right to say that it is an impossibility. At
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best we can say that we do not know. We can take up
a neutral position. But to deny it outright would be
extreme presumption on our part; for it would imply
that we know every thing in the universe. We can
never know all things of the universe at the level of the
intellect, and consequently we should never hasten
to deny the existence of a thing,

What shall we say to 2 blind man, if he tries to
prove by reason and argument that light and colours
do not exist? We shall merely laugh at his blindness
and ignorance; and if we aré sympathetic, we might
try to cure his eyesight and show him light and colours.

+ Similarly what would a mystic think of us, if we tried
to prove to him that there was no faculty of Transport
and no transcendent knowledge? He would simply
laugh at us, for “Transport” is a greater reality for him
than anything else. And because mystics are tender-
hearted, they take pity on us, and invite us to get our
faculty of transport awakened; but blind as we aré, we
go on telling them obstinately that there is no such
thing as transport. Transport exists, and is its own
proof. . :

Just as 2 man who gets up from sleep needs no proof
to know that the waking condition is different from sleep,
and that jt is a state of superior consciousness; similarly
the man who experiences a ystic transport knows,
as a fact of immediate consciousness, that the state of
transport is different from ordinary waking state, and
that mystic consciousness is of a higher order than
waking consciousness.

Onc who feels pain needs no proof of its existence;
the fecling itself is its proof. One who tastes delicious
dishes requires no proof of their delicious taste; the ex-
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perience of that taste is the best proof of its existence and
sweetness. Similarly, but with a greater certainty, the
man who experiences 2 transport knows, as an immedi-
ate fact of consciousness, that transport is 2 reality,
which leads him to higher subtler spheres of extreme
bliss and beautitude.
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(People say, O ye ! who claim to possess transcendent
knowledge, have ye any witness of your superhuman
science and curative skill?) —~—Rumi.

And the mystics make answer :—
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(Questionest thou, “Who the witness of the Sun
is”, and replieth he:—*“O thou blind man, pray thou
to God for sight.”’) —Abid.

(¢) “Transport” Open to all. Now, this mystic
faculty of Transport is present in all human beings but
they ate not aware of it, because it is in 2 latent or
dormant condition. Tt is sleeping, so to speak.
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TWone is poor, O Bhikhal every one hath rubjes
in his bundle, but how to open the knot he doth not
know, and therefore is he a pauper.] —Bhikhka Sahib.

Mystics have opened the knot and obtained the
tubies of transcendent Truths. They are poor no longer.
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Their Spititual power has been aroused, their inner
eye has been opened and they see Reality face to face,
or rather we should say that those who have awakened
this sleeping faculty of the soul are called mystics; for
this faculty or capacity is there in every man, and can
be awakened by him through proper training.

(d) Mpystic Realisation., Thus mystic realisation is
not an intellectual understanding; it is 4 transcendent
experience which to be known must be had practically.”
“In order to understand Sufism (a2 kind of mysticism)
thoroughly”, says Al Ghazzali, “one must combine
theory with practice. The last stage in Sufism cannot
be reached by mere instruction; but only by trasspost,
ecstasy, and the transformation of the moral being.”
And if Sufism, which is said to be a lower kind of
mysticism, requires practice and tranSformation of one’s
moral being, what shall we say of the higher kinds, which
go above the sphere of morality, which transport the
devotee beyond good and evil into realms of absolute
Truth and transcendent Reality?

a7 3G fomr o o ¥ forl 3w 0
Az I T @ amh
[What doth it avail thee if thou utterest His name,
but hast seen Him not, nor hast thou touched Him?
If mere talk of wealth could make men rich, then none
waueld remain pootd
oy foly 31 & A Rew ¥ A a0
[It is not a mattes of writing and reading, but of
actual seeing.]
ozl §3 5 St
[“Yoga” cannot be had by wlking or theory.]
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We cannot form an accurate idea of Mystic know-
ledge except by following the mystic path. It is not
only a knowing but essentially a secing~—seeing com-
pletely, thoroughly, and intimately—on a plane, above
the level of the intellect and beyond the perception of
the senses. Nay, it is not even a seeing: it is a “becom-
ing”,—it is to become the very Truth that we want to
know, it is to enter with our soul the transcendent ulti-
mate Reality as it is in its essence and being, and it is to
know that supreme Reality by becoming the Reality
outselves.

2. Mystic Knowledge: (a) Subtle Perception.
Now, to look at the thing from another point of view,
let us see how we get knowledge in this world. Leaving
aside a priori principles, we acquire knowledge in two
waysi—

. 1. Firstly, by immediate experience, which con-

tains its truth in itself, and needs no arguments or outside
authority to prove it. Such is sensation or perception.

2. Secondly, by inference from our knowledge of
immediate experience.

Now, it is obvious that knowledge got by immediate
experience is more seliable than that which is inferred
from it, But this more relible knowledge is also of
several kinds. We can have such immediate experience
at different stages or levels of consciousness, ziz.

(1) in dreams,~—w@ (Swapana)

. (2) in waking condition, smaa (Jagrat).

(3) at a still higher level or plane of consciousness,

above and beyond the senses and Intellect

gfar (Tariya).
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It is evident that the higher the level of conscious-
“ness where immediate experience is bad, the better, Jmore
certain, and clearer shall be the knowledge gained.’
Mystic knowledge may thus crudely be called per-
ception on subtler, spiritual planes by subtler, spiritual
faculties of the soul. Just as the human soul expetiences
Phenomena, and perceives material things, in the
physical world by teans of physical organs; similarly
on higher, subtle spiritual planes the soul has transcen-
dent experiences by means of its subtle spiritual org:ms
or faculties if we may put it so.
aﬁw%&a’w;ﬁgmwmﬁﬁaaﬁamwmmmn
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[Two different kinds of knowledge are there to
know: the Transcendent: and the ordinary. Of the
Vedas, Rig, Yajur, Sam and Atharv, of Grammar,
Etymology and metre of Astrology is ordinary
knowledge; and the Transcendent is that by which
man reacheth the Imperishable Being.]
—AMundak, Upnishad 1. 1.4-5.
+ (&) Sheaths on the Soul. The whole creation is not
only of one kind, ie., physical; there are many other
kinds of subtle worlds also, different from this material
wortld, e, astral, causal, and spiritual, although wi
know only the physical universe. Similarly we hawt
not only one kind of body, i, physical; we have othe
subtle bodies also, which are different from this physica
frame, such as astral and causal, although we an
conscious only of the gross physical body.
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(Know thou thyself distinct from the matetial
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elements of thy body, for these are merely thy cloak.)‘
* . —Maulvi Rum.

+
. .o

Mystics tell us that these bodies are only sheaths or
covers on the soul, which hide its Light and conceal its
Bliss. We have to remove all these covers before we can
attain to those super-spiritual realms, which are the
highest planes of consciousness, and wherefrom, we are
told, the ptrimeval cre:mve “Impuise” *“originates
and proceeds.”

3. Transport is Beyond Psychology: Psycho-
logists usually include mystic experience in their Psycho-
logy, but jt is not a Psychological phenomena in the
ordinary sense of the word. It is a supernatural state
of transcendent consciousness; it is a superhuman
experience of absolute Reality.

(a) Transcendent Experience. In the first place
psychology deals with human consciousness, Mysticism
leads us into super-human consciousness. Mystic insight
differs from waking condition not only in degree but
also in kind. Transport opens a new kind of creation.to
our eyes. It is not the physical eye that sees things
of Transport; it is the internal spititual transcendent
eye of the soul which views naked Reality in a moment
of universal consciousness. Psychology concetns itself
with this world and phenomena; Mystic Transport
takes us into other subtler, spiritual worlds, and gives
us transcendent knowledge of Noumena or Reality.
Psychology is confined to consciousness at the physical
and mental level; transport pierces the veil of gross
matter, and reveals astral, causal, and subtler spiritual
planes in a flash of transcendent light. Psychology
works at the level of the Intellecr; transport shuts up
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all thinking and reasoning in order to open the inner-

' most recesses of the soul, and to see Absolute Reality
face to face. It transcepds all limitations of Reason
and Intellect.

How can those laws, which govern finite human
consciousness, be applied to superhuman and trans-
cendent intuition of the mystic? How can rules of
the common man be applied to the superman?
Just as mechanical laws cannot explain mesmeric and
spiritualistic phenomena and miracles, similarly, but
with a greater force, the principles of psychology cannot,
explain mystic Transport. With all the advance that
it has made in recent years, psychology cannot give a
satisfactory account‘even of “dream” and “hallucina-
tion.” And if it cannot explain even such low states of
conscicusness merely because these do not fall within
the “norm”, i.e., the waking state, how can this science
presume to explain states of super and ultra super-
consciousness, which are far far superior to and alto-
gether different from waking ?

(b) Beyond the Duality of Subject and Object.
Sécondly, mystic Transport is beyond the fundamental
duality of psychology. Psychology assumes at least two
entities for any knowledge to be possible at all, i.e., the
subject and the object. In ordinary consciousness there
can be no knowledge, unless there is a distinct subject
and a distinct object. But mystic knowledge knows noi
duality; it shines in its own oneness. Transport trans-
cends the psychological imitation of the duality of
subject and object. In mystic rapture the subject
knowing and the object known are not two, but become
one. In psychological knowledge ope entity or being
perceives another thing or being; the object here is
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atways “another”. In mystic transport, we, know and
enter Reality; the object here does not remain “another”, »
but becomes identical with the ‘subject,” We know the
ultimate Reality by becommng that ,Realty ourselves.
In mystic knowledgc oneness rcxgﬂs supremie; there
is no scope for “another”. The “another” of psy‘-
chology is absorbed, comptchended and transcended in
the unanalysable unity of mystic nsight, The ulumate
Renlity is One, and when we enter the realm of
Transport, we lose our own separate exsstence in the
Oneness of that Absolute Reahty.
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(In the ocean that I am, nor am I nor the occan;
but none knoweth this sccret, save one who hath been
thus himself.)— ~—Farid-ud Din Attar.
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(Limited if I say, that He Is not; limitless;s say 1,
nor is He that. Limit not limitlessness, neither is there;
‘nor even Charan Das.) —Swdm Charan Das.
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Further Psychological consciousness. differentiates
between various things, it sees “manyness”, it is analyti-
cal, so to speak; Mystic Transport unites different finite
bits of experience into a real whole, it reveals true “One-
ness”, it is thus synthetical. But this synthesis is not
jntellectual, but transcendent and spiritual. Psychology
views only phenomena, and deals with various fragments
of experience; Transport loohs at the whole of Reality,
and grasps the essence of its oneness in 2 moment of



N
BEYOND PSYCHOLOGY 59

sternal conscioussess. To givc a crude simile, we may
ay’ that psychological consciousness deals with the
rarious switches of electric installation, which move
‘ans, light'up lamps and do other work; but Mystic
I'ransport conitrols the machinery that works the dynamo.
Psyctology is confined to Appearance, to the world as
it appears to us, i, to bits of fiite Phenomens;
mystic trapsport comprehends the whole of Reality
in one pulse of transcendent consciousness.

. . '
() Mpystics Themselves are the Bést Fudges of this
question. Lastly let us consider as to who should decide
whether mystic transport 15 or i1s not 3 spsychological
phcnomenon Obviously snot that man, who has ex-~
perience of only one of these Those, who' have never.
experienced 2 Transport, are not in a position to com-
pare the two. That man who has experienced both, Z.e.,
psychological phenomena as well as mystic Transport,

is the right person to judge. He knows both, and he
can compare. Such 2 right judge is the mystic himself;

for he lives, not only on the physical plane, but also on
higher, subtler planes. He knows what psychological
phenomcna is and he has also espesienced mystic
transpott. Hence mystics alone have 2 right to say
whether “or not their tragsport is a psychological
phenomena in the gmeml acceptance  of the term.

We are not in 2 position to spuk on the matter; for
we see only one side. Our esperiences are lumited to

psychological phenomena only. We have never had

a transport. We know nothing of mystic knowledge.

How can we then pass a judgement on it? How can

we speak of 2 thing wec know nothing about? How

can we compare it with other things? It betrays our

utter jgnorance and extreme folly when we presume to
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gauge the infinitc of mystic transport wjth the foot-
rule of our Psychology.

Once there was a tortoise living in a well, where
another tortoise came from the sea. The tortoise of
the well questioned the other as to the extent and size
of his sea. The other replied that 1t was very vast.
The first tortose just made a leap and enquired if the
sea was so big; and got the reply that 1t was much
bigger. He made another leap and enquired again,
and then another jump, and so on, till he completed the
whole circutt of the well; but was invanably given the
same answer. The poor tortoise of the well was at its
wit’s end to”understand this, for he could not imagine
any water to be bxgger than his well. At last he said to
the other: “There is no such thing as the'sea. You
are telling 2 lie, or you are under a delusion.” The
tortoise of the sea simply laughed at the folly and narrow
mental vision of his companion, and kept quiet; for he
could not prove his point to such an obstinate and blind
fellow,

Similarly we cannot think of Mystic Transport as
:mythmg beyond our Psychological phenomena. We'are
tortoises of the well; how can we wunderstand the tor-
toises of the sea? Let them say whatever they like; but
we must not disbelieve them, and include their limitless
ocean of Mystic Transport in our small well of the in-
tellect. We must persist that mystic knowledge is
psychological phenomena, howsoever strongly and
cleatly they may tell us that it is not. We then conclude
that these mystics must be in a delusion, for they talk
of things which we have not experienced, and which
consequently cannot exist. ‘This is indeed strange logic
that tells us to infer the non-existence of 2 thing from

.
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our ignorance of it. We are not only ignorant of mystic
transport, but we are also ignorant of our own ignorance.
“Our general knowledge is our general ignofance, and
an ignorance, unfortunately, unconscious of itself.”

If an illiterate man sits in judgment on Shakespeare
and his art, we shall consider him 2 great fool and attach
no importance to his words; similasly, if those people,
who have never esperienced a Transport and conse-
quently know nothing of it, pass their verdict on mystic
knowledge, their views are not worth noticing. Only 2
thorough student of Shakespeate can give us a cotrect
criticism of him; only an adept in mysticism can tell
us the ins and outs of Mystic Transport; only he can say
if his transport is a psychological phenomena”or other-
wise. And as all mystics with one accord assert that
mystic mmsport is not a psychologxc'.\l phenomena, we
shall have to admit that it is not., Mystic knowledge
and ecstatic transport should never be confused with
mental processes. Let it be made quite clear, how-
ever, that what 1s beyond Psychology is the actual state
of Mystic Transport, not any thinking or talking of it.

4. Not Blind Emotion: Nor is mystic insight
mete blind emotion or feeling; for feeling is guided, sub-
limated, elevated and transformed here by transcendent
insight. Religion lays great stress on feeling but religion
is still at the mercy of the Intellect. Mysticism thus
begins where religion ends; for mystic knowledge opens
where thinking and reasoning close.

Nor is it Nothingness. People say that if mystic
intuition is u suspension of all thinking, then it must
be nothing, for absence of thought means a vacant
mind, a nonentity. But as already stated, this reason-
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ing is fallacious. Mystic knowledge is not nothing; it
- is a greater something than all Thought. Just as we
stop our physical senses from doing their work, and we
think; similarly in Transport we stop our thinking
processes also, and we know—know through 2
transcendent faculty of the soul.

If 2 man shuts his eyes, that does not necessarily
mean that he has no consciousness, or possesses no know-
ledge. He may be thunking on a great and setious
problem. FHis external eyes may be shut, but hus mental
eyes may be open, and he may be absorbed in setious
meditation. Similarly if we suspend our thinking along
with the shutting of external sense-organs, it does not
follow that we have no consciousness or knowledge.
We may be having transcendent experience. Our soul
might be awake, and busy in more serious work than it
can do at the intellectual level. .

v

5. Mystic Trance: When ordinary people sleep,
they go to a state of lower consciousness, i.e., dream of
sound sleep; but when mystics sleep they go to a state
of higher consciousness, viz.,the transcendent conscrous-
ness of astral, causal, spititual, or supra-spiritual planes.
Their physical body sleeps, their intellect and mental
faculties also sleep; but their soul awakes, and sees,
and knows—that seeing and knowing being super-
conscious and transcendent. .
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(““That which is the night of all bemngs, for the
mystic is the time of waking; when other beings are

waking, then is 1t night for the sage who secth.)
—>Bhaguad Gita. II. 6g.



MYSTIC TRANCE 63

LMY 1 o r T

(“Sleepeth my body”, saith the Prophet, “but
sleepeth not my soul within me.”) —Mauloi Rum.
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(They ever remain wakeful and never are they seen
asleep). —Adi Granth "Sahip,

“The sage is awabe to things over which the ordinary
man sleeps, and the eyes of the sage are open to truths
shut ‘out from the common vision, while that which is
teal for the masses is illusion for the sage.” Mystics
live in the Light of Truth and Reahty; worldly people
grope in the datkness of Delusion and Phenomena,

Direct Realisation not Imagination. As already said,
Mystic knowledge is a_direct realisation of Truth; it is
not mere imagination, for this too wortks at the Jevel
of the intellect. Moreover imagination cannot yield”
us entirely new knowledge; it can only give us new
combinations of various patts of cur old experience.
Imagination performs a twofold function—analysis and
synthesis. First of all it analyses or breaks up old ex-
perience into small bits, and then it combines or syn-
thesises these bits in novel ways. Thus although
imagination is creative, in as much as the new thing
created by it is, as a whole, entirely new; yet it is not
really creative if we consider the different parts of that
new thing; for, every part of it is already known and old.
Imagination can never give us a thing which is new in
every part of it. But Mystic Transport takes us into
 different world altogether, and brings us knowledge
of things which are different from our daily experience,
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not only as 2 whole but also in each part, and not only
in degree but essentially in kind.

Further, a coinage of our brain, or a production
of our imagination cannot bnng about a vital change
in our very being or essence as men. Mysticism, on
the other hand, transforms us into purely spiritual and
super-consciously blissful entities, for 1t is true knowledge
of Absolutc Reality. That dawning of transcendent
Light, that rapture of mystic ecstasy brdges over the
wide gulf between the fimte and the Infinite; it is the
touch of heavenly alchemy that changes the base in-
dividual jnto the Divine Universal.
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(Whichever way the eye turncth, it beholdeth the
refulgent Glory of the beloved Lord; to see that Divine
Radiance, did I go, and even 1 myself was dyed in that
gloty.)

Whoever goes into transcendent regions to behold
the glory of God, himself becomes that Glory and that
God, 'This is the magical charm of mysticism and that
Gloty; it transforms mortals into divine beings.

6. Recapitulation: ‘Thus we see that mystic
insight is indefinable, and transcendent; it is beyond
the reach of Intellect and senses. It cannot be express-
ed 1n fanguage; it cannot be conmveyed through idess.
It is a practical expetience in a state of heavenly ecstasy;
it is a superconscious ntuition in a flight of spuritual
transpott. .

In addition to the physical universe, there ate other
kinds of creation also, such as astral, causal, and spisi-
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tual, Similarly man has other bodies besides the
physical, viz., astral and causal, which he must get out
of, to shine as his real self, the spirit. Mystic knowledge
may be described as perception in higher, subtler, spiritual
wortlds by means of subtler bodies, or the naked soul,

Every human being is capable of expetiencing
Mystic Transport. This capacity or faculty is present
in 2ll men, although in most it remains in 2 latent or
dormant condition all their life.

Mysticism is beyond the sphere of Psychology, be-
cause it transcends the fundamental duality of subject
and object. Here the subject knowing and the object
known are not two distinct entities but become one; the
Individual knows the Universal by becoming identical
with the Universal himself.

Nor js mysticism blind emotion ; for feeling here is
sublimated and guided by transcendent Light of trans-
port. Nor is it nothingness. OQur ignorance of its
existence cannot serve as a proof against its reality.
Mystic Transport and realisation remain a solid fact,
whether we believe in them or not.

Mystic Transport is a2 direct realisation of God.
It is not imagination, for imagination is only an analytico-
synthetic process of the mind. Mystic insight, on the
other hand, is no process at all; it is a direct flash of
spiritual light that reveals to us the true essence of all
Being and Existence.

+ i
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CHAPTER V
CONCLUSION OF PART |

W‘s have seen that there are certain problems of

vital importance which arise with the very dawn
of consciousness, and demand a solution; that Philoso-
phy, Religion, and Mysticism offer their various solu-
tions; and that it is within the scope of Mysticism alone
to deal with these fundamental problems. They in-
volve questions about transcendent truths, and Mystic-
ism alone can handle transcendent entities.

1. Mysticism and Philosophy: It is a wonder
that philosophers include Mysticism among philoso-
phical theories. As has been pomted out already,
Mysticism is not 2 theory at aIl, it is outside the pale
of Philosophy. Philosophy deals with theories; while
Mysticism deals, not with theories of Reality, but
with Reality itself. The mystics realise and.see face 10
face with the eye of the soul, and enter by their
spiritual being, and know their oneness with, that
Absolute and ultimate Reality, of which the various
Philosophical theoties are but attempted dcsmpuons
or analyses. Philosophy deals with theories and ‘its
organ s “Intellect”; Mysticism deals with Reality
and jts organ is “Transport’. One is ordinary
knowledge, the other‘is a transcendent awakenmg,
one is an intellectual knowing, . the other is a
spiritual becoming. In the light of the certain,

v 66



MYSTICISM AND PHILOSOPHY 67
»

absolute and transcendent knowledge of the mystic,
Philosophical theoties are sheer guesswork. They are
merely possible explanations or descriptions of Reality;
but Reality is a thing apart. .

STk 2 b lps Fl J}f’(fjﬁﬂ .

(Thou hast read the name; O, go and seek’thou
the Being whose, name it is. Know thou the moon in
the sky, O, look not thou for it in water).

—Maeulvi Rum.
There you have only its reflection.

o 29 ot ond O & 7w ot wwr
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(What doth it avail thee, if thou utterest His name,
but hast seen Him not,’not hast thou touched Him ?
If mere talk of wealth could make men tich, none would
remain poor.) '

*+ To Lnow Hygiene, to know all the principles which
are necessary for p:eservmg health, e, to know the
theoty of hedlth, is different from being healthy, It
is ohe thing to know Ethics and the theory of moral
good, and another to be really good. To talk of riches
isi quite distinct from actually possessing wealth. This
is the ‘distinction between Philosophy and Mysticism.
They are poles as under. One theorizes at the level of
the Intellect, the other knows at the plane of the Spirit;
one is at best the name or dcscnpuon of a thing, the
other is the thing itsclf.
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(One sight sees only two yards way ahead, and
one sight beholdeth both the worlds and the Almighty.
How wvast is the difference between the two! O, seek
thou that collyrium which openeth to thee the hidden
mysteties of God). —Maulvi Rum.

The eye of intellect can see only the two yards of
phenomena; but the inner transcendent eye of transport
views the whole of infinjte Reality in one eternal moment
of universal consciousness. Philosophy gropes in the
dark for definitions and descriptions; but “with mystics
says Al Ghazzali, “repose and movement, exterior and
interior, are illumined with the light which proceeds
from the central Radiance of Inspiration” and things
sevealed to them during their spiritual\ flights ate
“impossible to recount.” By means of the mystic
practice “they rise by degrees to heights which human
language cannot reach, which one cannot even indicate
without falling into great and inevitable errors. He
who does not arrive at the intuition of these truths by
means of ecstasy or Transport knows only the name
of inspitation.”

Generally when we consider the writings of a great
man of the past, then perhaps under the wide-spreading
influence of the theory of Evolution, we try to trice the
development of his ideas from his predecessors, and of
their ideas from their predecessors and so on. We
study the thing from ,what is sometimes called the
histotical standpoint. But mystic knowledge does not
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consist of ideas and therefore it does not develop from
one man to another; it simply dawns in the bosom of an
individual, and is personal. Every mystic has his own
individual experiences, and without that personal
transcendent awakening, mystic knowledge is impossible.
That knowledge cannot be conveyed through ideas,
because it cannot be put into ideas. It is altogether a
private, personal transcendent realisation.

Moreover, mystics may or may not be poets. A
mystic is essentially and i the first place a mystic; he
may also happen to be a poet. Perhaps generally he
becomes a poet, because poetry yields to him the best
means available for giving vent to his feelings and
experiences, But he does not use exaggeration ot
hyperbole; he speaks out the Truth as best he can; he
actually and really means all that he utters; he tries to
put what he experiences 1 his mystic raptures and
transports into the most appropriate words that he can
find. We should not take his statements to be hyper-
bole, nor attach too much importance to his linguistic
style. We should rather try to grasp his meanings.
He tells us only what he sees with his own inner eye, and
hears with his own inner ear.

fizs &t Bfe A Anit 1
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(O, listen thou to the true testimony of ‘saints’,
for they utter what they behold).  —Adi Granth Sahib.
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(As cometh to me the ‘word’ of the Lord, so do I
speak to thee, O Lalof) —Gury Nanak.

.
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(a) Mpysticssm gwes True Knowledge Mystic msight
1s free from those defects, which we find clinging to
mtellectual hnowledge Mystic knowledge does not
change, 1t 15 ever constant, the same at all times and for
all men Tt alone deserves the name of hnowledge, for
1t 1s sure and certain  There 1s no scope for doubt 1n 1t
Futther 1t 15 effective 1n action, 1t guides and controls
our whole life, 1t becomes part and parcel of our bemng
Whatever we know through mystic transport, we must
abide by It has in it the power to make us act accord
ing to its dictates

Mysticism cures us of all spiritual ailments, and
liberates us from all subtle evils When Lght dawns,
darkness disappears, when knowledge appears, igno
rance vamshes, when bliss comes, pain fumes away
Mystic enlightenment removes all our weaknesses, and
makes us spiritually strong  The flood of mystic love
washes away all our dirt and filth, the storm of mystic
bliss drives away all our doubt and suspicton, the sun
of mystic knowledge dissipates all our delusion and
datkness, and nothing 1s left but the nahed Truth beam
ing 1n 1its own radiance, the absolute Reality glowing 1n
1ts own refulgence

LN TR s AN
),,L/ 45 ST A oo ST
(As he holdeth the Light of Truth, therefore hath

he Peace and deliverance from the pangs of doubt)
—Rum:

(8) Mpysticism Opens our Inner Eye  Mysucism does
not dictate like Philosophy or Religion, 1t only opens
our 1nner eye so that we may see for ourselves, st only
gves us “Light” by which we may percerve things 1n
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their true colour; it only awakens our transcendent
powet of perceiving the deep reality of things, and then
Jeaves us to form our own judgment by a first hand
knowledge.

T AT HY 7T TOWT | Fgl A FT qF o 7T )

(Know thou thyself by thyself; belicve not at all
what others say). —Radha Swami Sahib.

It is our own, individual, personal experience of
mystic transport that brings us certain and reliable
knowledge. It is seeing with our own inner eyes, and
hearing with our own inner eats.

ST 3 R A9 ART 1 9T T GE F &4 0
(When with my own eyes do I behold, then shall
T accept what the Sat-Guru saith.) —Tulsi Sahib.

78 3x § 24 wWual dal |
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(Unti]l with my own eyes do I see, the word of the
Guru satisfieth me not.) —Guru Nanak.

In mysticism we are not required to take things for
granted or temain content with mere theoretical under-
standing. An intellectual grasp of the salient points
may help us in doing the mystic practice properly and
successfully; but the real object of all mystic traiming is
to have practical realisation of transcendent Truths, and
a first hand experience of subtle entities.

2. Dying while Living: Mysticism teaches us
how to cross the gate of Death cven during our Life-
time, and see for ourselves all that is hidden beyond.
It is quitc true that no ordinary man comes back after
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death to give us news of the next world; but mystics
die and come back to life every day. With their souls,
they can freely roam about in all subtle planes. Thus
they can tell us about the other world and help us at
our death 1n our jousney to that region. If we also
manage to take our soul mnto the subtle planes during
our life-time, we can also see the other world befote our
death. This 1s what mysticism does for us: 1t teaches
us how to die and go mto the other world before out
final death, see transcendent truths, unvel hidden
mysteties and then come back iato the physical body.

fa3 fa3 war 3 foz fa3 Al
@3 oAAl  gafz wswEl A0
(Evety day do I die, and every day do I come back

to Iifer such 1s the method that my Guru hath taught
me.) —Ady Granth Sahib.

B3y L%U’fdff'b' #3240 w2yl

[Death agony did’st thou suffer (in meditation) , but
still art thou mn veil; for true death too (which consisteth
in dying while living) thou did’st not experience.]

—Maulv: Rum.

We cannot worship God 1n the true sense until by
crossing the threshold of Death, we reach His durbar and
see Hum face to face. By means of mystic transport
we come to hnow whither we are going, and what
arrangements we can mahe for our final joutney.

wfenn fag wfs weba 33 sefem wa wia it

(Whete man goeth after death, O die thou mto
that realm while living) —Ady Granth Sahb.
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(Such a mystic practice do thou follow, O Nanak,
that thou diest even while living.) —1Ibid.

Aiq @t A% W58, 9T 92 ga !
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(If die we must, then let us die, and get rid of this
wortld;—but such a death very few die, hundreds of
times in a day)

"This is mystic dying, and mystics can go into subtle
worlds hundreds of times during the day.

3. Mysticism and Religion: And what does
Religion do for us ? It gives us only promises of Heaven
and hopes of Salvation; while mysticism takes us into
the very heart of Life and Freedom. Religion offers
us but a sham consolation; mysticism gives us true
realisation. Religion is more or less a concetn of this
world ; mystic transport takes us to the next world and
opens to our spiritual vision those hidden secrets of the
essence of Being, which are beyond both salvation and
bondage, beyond all dualities and relativities, and above
all pairs of, opposites.

In fact religions of to-day lay stress on moral and
social reformation rather than on spiritual enlighten-
ment; they do not reveal God to us, nor impart
knowledge of transcendent entities.

Religions depend on books and writings, but books
do not contain God. They oaly attempt to give us an
idea of Him. Just as a2 Bank Pass Book does not contain
money, but merely an account of it; just as a book of
medicine does not contain medicine, but merely pres-
criptions for their use; just as the Engineer’s book does
not contain the material—bricks, wood, iron etc.—but
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only a descrption of them, similarly God and other
transcendent entities are not 1 books These contatn
merely descriptions of mystic transport, and accounts
of transcendent knowledge Religions can impart us
at best an intellectual understanding of thetr own version
of Reality, but Reality 1s a thing apart For Realty
or God Himself we should go to mystics, who give us
not only the best theory of Reality, but pre emmently
God, or transcendent Reality 1iself Religion may
satisfy those who depend on sheer farth, but for all true
seckers, for all who desire true enhightenment and true
happiness, for all who want to hnow absolute Truth
and transcendent Reality, mysticism 1s indspensable

Chl ) ey e, 54 .'J{ i
UM TR 05  UFEhe df/f
(Seekest thou hnowledge in books? oh alas | findest

thou relish 1o a pudding of chaff ) —Maulpnn Rum

il . T T e
EhFA U i 5
(In schools seck not thou the pearl of Love, O Hafiz,

step thou out, 1f a desire dost thou chersh for 1t)
—Hufiz Sahtb

God 15 not 1n books, He 1s with mystics  If we are
anxsous to find Him, we should seeh the company of those
who have realised Him themselves, instead of wasting
all our time 1n the study of books

- .J/ .

(The prophet sad, “God saith to me—] do not
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live high or low at all....It is marvellous, I live in the
heart of the ‘devotee’; if thou desirest Me then seek
Me there.”) —Maulvi Rum.

2,, e 2 LT, e

it i Al
(The mosque is inside the mystics, and there resideth
God for the homage of all.) —Jbid.

When we want to learn English, we go to those who
know this language themselves. An illiterate person
cannot teach us, To learn the art of painting, we go
to painters and not to carpenters; the latter can teach
us only carpentry. Hence if we want to know God and
realise the ultimate truths of life, we should go, not to
those people who are themselves ignorant and blind,
but to those whose internal eyes are open and who see,
who can look through Phenomena or “Maya’ into the
transcendent Reality beyond. For God we should go
to mystics fof they know Him; they know the ins and outs
of the subtle and complicated path of spiritual realis-
ation, and are well acquainted with the intricacies of
transcendent flights. Our preachers and lecturers are
themselves spiritually in the dark; how can they lead
others on the right path? They have no light
themselves; what light will they show us?

Ffaamammt aduem, @ @i gfeemma 1,
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(Engulfed in ignorance, but looking upon them-
selves as wise and learned, the fools go round the wheel
of reincarnation after death like one blind man led
by another.)— . —Mundak Upanishad,

1t is only the man with sight who can keep us on
the right track, for he ‘secth’; it is only the mystic who
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can take us to God, for he ‘knoweth’. Religion cannot
take the place of mysticism; for it primarily teaches
us how to deal with people here 1n this world. Mysticism
on the other hand takes us to the other wortld to talk
to supernatural beings there, and make a2 home for
ourselves in the transcendent regions of the Absolute.
Religion sumply looks with gaping eyes at Phenomena,
and wondets, and mfers the existence and attributes of
God by argumentation and reasoning. Mysticism
transcends all reasoning, removes the veil of Phenomena,
and reveals the true glory of God. Religion in vain
taxes the frail Intellect for God and other transcendent
eatities which for ever remain beyond 1ts grasp, Mystic-
ism removes the cover of Intellect, and lays bare to the
eye of the naked soul the very core of absolute Reality.
Religion gropes blindly in the datk for truths which it
cannot perceive; mysticism ‘beholdeth’ in the supremely
radiant Light of ecstatic transport the very essence of
pure truth. Religion guesses, surmises, conjectures,
and reasons; mysticism experiences, understands, grasps,
and  comprehends. Religion thinks and feels;
Mysticism sces and knows; Religion lives on hope,
Mysticism embraces realisation; Religion promises
heaven, Mysticism takes us above heaven into the supra-
spititual realms of eternal bliss. Religion is in affaits
of this world; Mysticism transcends Time and Space,
and comprehends all Being and Existence in one pulse
of transcendent consciousness.

Mystics have no religion; strictly speaking they
are free people. ‘They are bound by no forms or cere-
monies, no rites or dogmas, no outward shows of reli-
gion. They ate above the bondage of caste, creed, and
nationality; they are citizens of the world—nay, they
are denizens of the whole Universe; for through
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devotion and love, they have merged their individuality
in the Universality of the Absolute Onpe, and realised
their ‘oneness’ with the Eternal Being.

N I R e s 2

(Different is the religion of Love from all creeds,
for the creed and religion of Lovers is God Himself),

4. Need of a Living Adept: But to tread the
path of mysticism we need 2 teacher. Without the
master to lead us, we are liable to go astray, and lose
out way in the intricate labyrinth of the subtle spiritual
planes, Moreover, it is not possible to find access
into the astral wotld without the transcendent help of
an adept. So a living guide is indispensable. By our-
selves we cannot move even an inch. We stagger and
stumble; we know not the way. But the mystic guide
goes into subtle spiritval planes himself, and can take
others also into those transcendent regions. His own
eyes are open and he sees, and he can open the spiritual
eyes of others as well.

a5y Y g3 T, By fafer st g
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(The thing is in a certain place else and seckest thou
somewhere else; how can it come into thy hands?  Only
then can’st thou get it, O Kabir, when thou takest 2
‘Knowing person’ with thee.) —Kabir Sahib.

G e Wi &, AN TR I |
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(A ‘knowing’ person did I take with and me, he
showed me the thing; the joutney of millions of lives
was performed in no time.) ~—Ibid.
G
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Mystics lay stress on this pomnt agan and agamn
Without the guidance of an adept, we can never hnow
God, even if we go on trying for centuries, 1t 1s the mystic
adept who opens our inner eye of transpott, and shows
us God 1n this very lfe

For achieving anything whatsoever two things ate
essenttal,—movement and night direction If we are
not on the night path, then the more we go the farther
may we be from our :deal Hence 1t 1s essential that
we first make sure of the path we take And if we go
with an expert, we shall be safe under lus guidance
He will take us fo our destination quichly and comfor
tably  The teacher 1s a necessity 1n every profession
and department, 1n every trade and art, but he 1s most
essential 1n mystic practices

Iz F L e L5 45,
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(Stnce imperfect and hidden 1s thy ‘sense’, there
fore seeh thou in this world one with perfect ‘sense’
50 that thy partial ‘sense’ may become complete through
his petfection, and overcome thy passtons )

—Mauly: Rum

Our sense 15 lible to err, but the wisdom of the
mystic 1s faultless, and immaculate, and he alone can
guide us 1n the mystic school of transcendent wisdom
He 15 that gwide and friend who always rematns with us
It 1s not tus body which 15 Guru  Guru s the mnef
spirit which remains with us for our help on all spiritual
planes, and which 15 1n being and essence one with God
But 1t manfests itself on this physical plane 1n the form
of aman As we are at present human beings, we stand
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in need of 2 human Guru. Just as for our education we
need a contemporaty teacher and for our ailments we
need a living doctor, so do we nced a_living, contempo-
Tafy mystic for our spifitual training. It matters
ot whether he 15 a Hindu or a Muslim, 2 Christian or
a Jew, a Sikh or a Pars..  Let him belong to any creed
or caste or seligion, for that is only a social necessity;
but if His inner eyes are open, if he has awakened trans-
port and realised God, he will serve the purpose.

LTl sl F2

(Whoever goeth on a pilgrimage needeth 4 pilgrim
for the way, be he a Hindy, a Turk, or an Anb.) —Ibid.

(a) Mpstics are Our Friends cven after Our Death.
Mysticism is the path of love and devotion; only through
love can we get 1ud of our egoism and behold the light
of Truth. And mystics alone are worthy of love; they
are our true friends, not only hete, but more funda~
mentally in the astral, causal, subtle spiritual planes.
They receive us in the astral plane at the ttme of our
death, and guide us to safety, in high spirttual stages.
Mystics alone ate our real friends; for wotldly friends
desert us cven in this life, but mystics leave us not even
after onr death.

awua asfan A 3fz gfe e B3 ufawm i
€fe e fegafo €fe wfor 3 wal SR N

(Break thou off with the false friends of this world,
O Nanak, and find out thou 2 s2int who will be thy
true friend. The former leave thee in thy Ufe time,
But the latter deserteth thee not evenat thy death).

—Guru Nanak.
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If a true mystic adept has received a man into his
fold and initiated him then even if that adept departs
from the world and ceases to exist in the physical body,
still he will help his disciple internally with his astral
radiant form and higher subtler spiritual power.

(8)  Preparation for the last Journgy. This is what
we can do against Death. We can take refuge with
saints or mystics, who alone can save us from the agonies
of Death and the tortures of Hell, and can protect us
from all dangers here and hereafter.

grapy v =fa €r3l nfsae @ afefezn
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(Make thou friends with ‘Gurmukh’, and be thou
devoted to “Satguru’; thus cut thou asunder the chain
of birth and death, and then shalt thou attain eternal
bliss, O friend.) —Adi Granth Sakib.

5. Conclusion:

(a) Mpysticism isa Pressing Need. ‘Thus we see that
Mysticism is the most vital concern of life. To attain
to the transcendent insight of the mystic and realise
the deep essence of things; to penetrate Phenomena and
get at the profound secret of the wotld in the inner-
most tecesses of the Absolute; to fly up to olympian
heights in the bosom of the Transcendent, and merge
the drop of our individual existence in the limitless ocean
of the Supreme Being; to fathom the depth of all Truth
and Reality by the plumbline of the pure soul in 2
state of super-conscious ecstasy; to shake off all gross
and subtle covers from over the Spirit and let it shine
in its own genuine and beaming lustre; to see with the
inner eye, hear with the inner ear, be in the being of
Absolute Life, and live in the Light of Eternal Existence,
this is what mysticism teaches us, and this is what we
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ought to do in this human life, If we do not want to
grope in the dark like blind people, if we do not want
to be driven itresistibly by the whirlwind of this unkaown
and awful material world, then we must open out inner
eyes, we must look before we leap, we must see before
we move, we must be awake before we act, we must
know before we do.

Some men look upon youth as 2 time for enjoyment
and indulgence in sensual pleasures, and would postpone
mystic research to old age when the passions subside;
but they are sadly mistaken, for who can be sure of a
long life? ‘Tiume and tide wait for no one; men die in
all ages and at all places. Not only do old people pass
away, but children and young men also succumb to
death.

Sumfer suRed 30 faad sgdu
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(Neither in childhood, nor in youth, nor in old
age, no binding is there; the Angel of death cometh
unawares to snatch us away.) —Adi Granth Sahib.

Human Ufe is short and uncettain; we cannot
afford to lose time for we know not when we may be
called away. ‘A day passed lazily is not a day lived,
but 2 day lost” When we are foll of fresh vigour and
youthful energy, when we have zest in actton and keen-
ness for work, we get blinded with passion and dissipate
our time, money, and energy in sensual pleasures; but
when our hair turns grey and we have one leg in the
grave, then we vainly long for that strength and vigour,
that fervour and enthusiasm which is the sole possession
and privilege of youth.



82 AYSTICISY

g @R T 7, wRe )OI,

e=femafafgan, qEq a@ W

At qrase fagar a1 st age |

CEes SRl G L L
(As long as this body 1s healthy, as long as old age
is far, as long as the strength of sense is tact, as long
as there is life and vitality, so long should a wise man
make great efforts for his spintual welfare. What is
the use of trying to dig a well, when the house 1s on fire!)

—Bhartri Hari.
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(As long as old age and disease have not appeared,
as long as Death has not taken hold of thy body, as long
as the power of speech has not been impaired, so long do
thou, O man! meditate on God.) —Kabir Sakib.

We yearn for more time at our death, and would
sacrifice all to get 2 few more seconds of life. Many
and important are the things which we neglected when
there was ample time, but which we would do now at
all costs. But alas! it is too late; the guard has given
the whistle, and the train is already on the move. What
can we do when our struggling soul is hanging between
this wotld and the next; when our fate is balanced be-
tween life and death? When we had time, we spent
it recklessly in idle gossip and frivolous pursuits. But
now the time is gone, ‘We should not put off till to-
mortrow what we can do to-day’; for this postponement
has disappointed many a man. We go on delaying
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and hoping to do the thing ‘tomorrow”; but that to-
MOLIow never comes.

“Tomorrow, and tomorrow, and tomofrow,
Creeps 1n this petty pace from day to day,
To the last syllable of recorded time ;
And all our yesterdays have lighted fools,
The way to dusty death’.

Let ws not wait for tomorrow, let us gird up our
loins and seek access into spiritual transcendent realms
to-day and now. Let us be men and not cowards.

L—ﬂ’;/z,-’u:f:f;% ul/./;r‘;";,v/,}//

(Go thou into the forests of Reality like a lion;
O, why hast thou turned 2 wolf, 2 hyena or 2 fox?)

—Shamas-i- Tabrez.

‘Be strong, and quit thyself like 2 man’. —Bible. |

(b) True Renunciation. Itis said that to find Ged,
we have to renounce the wosld. This, however, does
not mean that we should give up all worldly activity
and run to jungles. The world 15 to be renounced, not
with the body but with the mind. We have only to
take out our mind from wortldly thoughts and desires.
Body is mert and dead; it can do nothing by itself. If
the mind be under our control, the body can rebel no
longer. It is the mind that is to be _trained. Our selfish
desires afe i the mind, and it is the mind that is
polluted by them and that needs purfication. The
body should not be tortured for no reason, When we
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succeed. in turning out the desites and attachments of
the world from our mind, then we have truly renounced
the world, even if we be in the thick of worldly life. On
the other hand, sitting at the top of the Himalayas we
have not renounced the world, if worldly desires still
cling to us.

st o wwafe wfiomg

(Evils overcome the worldly-minded people even
in a forest.) —~Maha Bharat.

(¢) Life s Precious. Mystics who ate in the know
of things tell us that this Iife of ours may be compared
to a footpath on the side of a hill. On one side is the
high peak whete is situated our Home, high and dry,
far removed from all storms and tempests, beyond the
reach of mists and clouds, shining in the charming and
clear light of the spiritual Sun; on the other is a deep
valley where the furious stream of Anxiety rushes head-
long to the sea of Misery. The banks of the stream are
sloping towards the water and are overgrown with
prickly but beautiful looking shrubs. Now there are
two courses before us;—either we climb up the hill with
the help of an expert, reach our eternal Home of peace
and bliss and share everlasting life; or tempted by the
external beauty of the shrubs shp down, get our hands
bruised by stones and our body pricked by thorns, and
finally fall down deep into the ‘khad’. The winding
way that goes up the hill and looks so rugged is the
mystic path that seems so difficult and ¢, ~at the

statt, but which ultimately ne to 4 Ho.mc
i the bosom of God;{ appa 3 "‘
shrubs, which hide pricklj the, e

attachments and sensual
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meshes and, although pleasing in the beginning,
gradually drag us down into misety and sorrow.

On the same foot-path with us, there are 2 few
expert climbers (i.e., mystics) who reach the top in the
twinkling of an eye, who invite us also to go with them,
who look after us all the way, and see us safe in out true
Home at the peak. As the way to our true Home is
the upper one, which though steep and zigzag, is still
safe with an expert guide, let us come under his shelter
and loving care, and entrust ourselves to his charge.
Let us go Home now; we are already half way up. Man
is at the top of all physical creation; and God can be
realised only in this life.

(d) Look Within. But He is within us, and should
be sought for within and nowhere else.

Man is the temple of God. —Bible,
The kingdom of God is within you. —1bid.

@fenn Wik »id 2h wisy & sfem A 1

(Within the body doth He Himself reside, the
Invisible, Ttanscendent Being.) —Adi Granth Sahib.

(¢) Seck the Mpystic adept. But the mystic can make
Him visible to our aner cye.

LAl b grats CoSBITeb 22
e s A e

(Enlighten thou thine eyes with the dust of mystics’
feet, so that all from Infinity to Eternity thou mayest
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behold, apply thou the collyrum of the dust of the feet
of the accepted one, so that thine eyes, which see Pheno
mena, may looh at Reality) —Maulve Rum

JL/.»/ut?,lngwwrjug/
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(If sechest thou sight, apply thou the collynum of
the dust of hus feet, for even to the born bhnd doth he
give eyes —Shamas-1-Tabrez

wi3gs =9y W3 wower N

(Without the Master, all 1s pitch dark )
—Ady Granth Sahtb

A3 d1 dfe vAdl B3 wever Ay @I

(Do thou service to saints, O learn thou this mode
of lfe) —Ihd
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CHAPTER 1
POWER OF MYSTICISM

1, Recapitulation of part I: (a) Aystic Light.
Mystic knowledge is a transcendent experience—a
subtle condition of spiritual Transport and ecstasy, an
cthereal state of the soul in its naked refulgence, a
merging of the drop of individual existence into the
limitless ocean of Universal Life, an identification
of one’s finite Being with the all pervading Eternal
Infinite. Tt is the concentration of human conscious-
ness at the centre of Absolute Truth, the focussing of
man’s Spitit at the soutce of Divine Inspiration, Mystic
transport is beyond all words and expressions. Just as
light and colours cannot be defined to 4 blind man,
similasly *Transpors” cannot be explained to a layman.
It is the flight of the soul into subtle transcendent
regions of spiritual ecstasy; it is the identity of man with
God in 2 moment of super conscious rapture. It is no
concern of intellect or the senses.

It is, however, inherently present in every soul,
for every human being can experjence a Transport. But
in most men, it is 1n a sleeping, latent or dormant state;
and as it remains potential or dormant all their life,
they do not even come to know of 1ts presence. We can
awaken this transcendent faculty of ours with the help
of 2 mystic; and free our souls of its gross and subtle
covers and let it shine in its own mnaked 2and native
lustre. Then we shall experience superhuman bliss,

89
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and know the ultimate Reality of Life. In mystic
Transport, all sensation and thoughts ate sus-
pended, and the soul beams forth in  its own inherent
radiance. ‘That transcendent light illumines the datk
recesses of one’s being; that transcendent flood washes
away all dirt from one’s mind; that transcendent bliss
drives away all sorrow from one’s heart.

Transport exssts and 1s its own proof; no other
proof 1s neceded. When the soul pierces the ved of
Phenomena and peeps 1mto the depth of ‘Noumena’,
it sees transcendent secrets 1n the divine Light of spiritual
mapture. When we state a truth, we want the authority
of 2 higher truth to prove it; but what authority can
we cite to prove the validity of the very highest truth,
Transport is the Truth of all truths; it is the Proof of
all proofs, and is itself therefore beyond all proof. It is
the fountain-head of life and existence; it is the ultimate
source of all consciousness and being., It transcends
all finite understanding and human conception. It
wants eternal consciousness to know it; it requites
universal insight to see it; it needs transcendent faculties
to grasp st. Thus Transport exists, although Intellect
cannot know it, just as the Sun shines, although bats
and owls cannot see it.

“While asleep you assume your dreams to be mn-
disputably real. Once awake you recognise them for
what they ate, baseless chimeras. Who can assure you
then of the reliability of notions which, when awake, you
derive from the senses and from reason® In relation
to your present state they may be real, but it 15 possible
also that you may enter upon another state of beng,
which will bear the same relation to your present state
as this does to your condition when asleep. In that
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new sphete you will recognize that the conclusions of
Reason are only chimeras. This condition is that which
“Sufis’ call ‘Ecstasy” or ‘Hal’—a state in which absorbed
in themselves and in the suspension of sense perceptions,
they have visions beyond the reach of Intellect......
Just as the man possessed only of Discrimination, rejects
and denies the notions acquired by Reason, so do certain
Rationalists reject and deny the notion of Inspiration
(or Transport). It is a proof of their profound igno-
rance. A man born blind, who knows neither by ex-
perience nor by information what colours and forms are,
neither knows, nor understands them when some one
speaks of them to him. We can have a glimpse of the
idea of Inspisation (or Transpost) from dreams in which
we sce things and hear sounds without the aid of our
senses. As Reason constitutes 2 particular phase of exis-
tence in which intellectual concepts are perceived
which are hidden from the senses, similarly -Transport,
is a special state in which the inner eye, the eye of the
spitit, discovers, revealed by 2 celestial light, mysteries
out of the reach of Reason......We can give no other
description of Mystic Transport except by saying that
it is a kind of knowledge which cannot be attained by
Reason. The little that we know of the nature of
Transport, we owe to the kind of likeness to it which we
find in sleep; without that we should be incapable of
comprehending it.” —Al-Ghazzali.

(8) Intellect and Tronsport. Every faculty of man
has its own sphere in which it works. The ear relates
or responds to sound and the eye to light. How foolish
would it be if some one tried to hear with his eyes and
see with his cars? And yet through ignorance we all
fall into such an error. Intellect and Transport are
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two distinct faculties. Intellect works on the physical
plane and helps us in getting knowledge about things
of this world; Transport works on the astral and still
subtler planes, and takes us face to face with transcendent
entities. One deals with phenomena, the other reveals
Reality. We should not try to take that work from
intellect which s the proper sphere of transport and
which transport alone can do. God, soul and all
transcendent entities belong to the domain of Transport,
and are for ever beyond the reach of Reason. But we
strain the intellect to yield us even such transcendent
knowledge; for we are unaware of the higher faculty
of transport.

(1) What is Beyond Intellect is not Nothing. Some-
times we argue that whatever is beyond the grasp of
Intellect is non-existent; but this is a very unreasonable
positioni. To say that a thing is beyond human intellect,
that it cannot become the content of human thought,
is not equivalent to saying that it is nothing, that it does
not exist. There may be things which are by natute
such as cannot be understood by Intellect. It is not
against rezson if such things exist. Just as our sensc-
organs work within certain definite limits, so does our
brain. Our eats can hear only those sounds which are
within a fixed range of pitch and intensity; our eyes
can see only those things which ate within a definite
degree of brightness; similatly our intellect works
within 2 Limited sphere. Sounds beyond the fixed
range are inaudible to our ears; things which are too
dazzling ot too dim are invisible to our eyes; thus also
transcendent truths evade the grip of Reason, for they
are too subtle. But as sounds may and do exist which
the human ear cannot hear; as light may and does
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exist which the human eye cannot see; so transcendent
entities do cuist, although the human intellect cannot
know them.

T b A R

(When to the talk of a mystic dost thou listen

O say not thou that it is wrong; thou thyself knowest
it not, and the favlt is in thee. O friend.)

—Maulvi Rum.

(5)  Spiritually we are blind. Our sense-organs and
intellect render us useful service in this world ; but be-
fore the transcendent wisdom of mystic transport, they
ate uscless.

UG Ui S

(Before the city of petfect wisdom, these senses are
like the donkies of the oilpress, whose eyes are blind-
folded.) N —Ibid.

A man, who is blind, tries to take the work of eyes
from other sense-organs of his, but he cannot see, He
may grope his way in the dark, but he has no vision.
If he wants really to se, he should get his eye-sight
restored, Similatly we cannot know Reality through
Intellect. For that we must get our faculty of Transport
awakened. Spiritually we are blind and in the dark.

TP s ST TIIE

(So long as man cometh not out of his senses, igno-
rant of transcendent entities doth he remain)) —J&id.

n
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(i) Condition in Transport. In the state of mystic
transport, physical organs and intellect cease to work,
as they do 1 sleep or 1n a trance; 1., reflex movements
tnay go on, but all conscious activity 1s suspended. But,
while 1n sleep or 1n a trance we have esther very low
consciousness or none at all. In Transport our, soul
awakes in a super-conscious light of transcendent Truth,

fla Pads o s gt
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(In the dream of Transport, his external eyes doth

the mystic close, but beholdeth he all heaven and earth.)
~—Jbid.

2. Mystics and Death: Mystics have solved the
tiddle of Death; they do not move about in thus material
world only but essentially live in the blissful realms of
transcendent spirituality. Every day they come down
into the body to do their work here, and then go up
again into their true abode in higher spiritual planes.

Qe gens w61 eRY, a W fawwmn i

(My bed and bedding are in ‘Daswan-Dwar’;
there do 1 repose.) —FKabir Sahib.

Daswan-Dwar is the stage of Par-Brahma, above
and beyond Brahma or Om.

(@) Mpstics' help at our Death. If we tahe refuge
with the mystic adept, he will not forsake us at our
death; but will appear in his radiant astral form, save
us from all pain, and lead us higher up into the region of
cternal bliss, even if he himself has by that time cast off
the physical frame. His Astral Radiant form semains
with the disciple to help him in goimng into the higher
planes.
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(Break thou off with the false friends of this world,
O Nanak, and find_a_sunt who will 'be thy true
friend. The former leave thee 1n thy life time; but the
latter deserteth thee not even at thy death.)
—Guru  Nanak.

RaE ALt e N wafenn 518 v8fa i
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(That friend have I with me, O Nanak, who goeth
with me at my death ; and where men have to render
account there is he seen standing by me.) —Jbid.
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(Guru is with me and ever He remaineth with
me.) —Adi  Granth Sahib.

Mystics do not let their disciples appear before the
judgment seat, or suffer pain.

; L,s",_-;;:l-}/j,/..‘ji”/h/ub"}’//

(This shalt thou know on the Judgment Day
that the kingdom of ‘Dervishes’ (mystics) hath to render
no account.) —Hafiz Sakib.

() Radiant Astral Form of the Mpystic adept. In
fact the radiant form of the mystic adept is already
waiting at the portal of the astral plane to receive the
soul of the disciple. If he is devoted, heart and soul,
and performs the mystic practice keenly and earnestly,
he would find access into the astral plane and meet the’
master inside now and here. .
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“Knock and it shall be opened; ask and it shall
be given.” —Bible.

But in case we fail to knock during our life-time,
death bursts the gate open, and at the threshold of the
astral plane we find ourselves in the warm lap of our
beloved Guru.

(c) Death of the Imtrated and the Unimtiated. ‘Those
who find shelter at the holy feet of the mystic adept
meet such a happy end. Thus body is a sort of ptison
for the soul; and the mitiated are not afraid to go out
of it, for they fly up to blissful realms. From a durty
dungeon, they go intp a palace.

Eeidyng + 2 By
(If the sentty breaketh the turrets of the prison,
shall that at all grieve the heart of the prisoner ?)
~Maulvi Rum.

He would rather be happy to be freed from
bondage.

wefe@ wo wlem 3 WE
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(The furious Angel of Death cannot be killed; but
by the ‘Word® of the Master he cometh not near; on
hearing the ‘Word’ from a distance doth he run away,
lest the Absolute Lord should annihilate him.)
—Adi Granth Sakib.

If we love the mystic adept, he certainly saves us
from penl and pain, '
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{Whoever loveth Satguru, blank he doth not
remain,  No summons doth he receive from the Angel
of Death, nor doth he suffer pain.) —Ibid.
The uninitiated also go into the portal of the astral
plane when they die, but quitc a different fate awaits
them. They suffer extreme agony of death, and after
that they get no relief, but fall into the clutches of
‘Jamduts’, (angels of Death), who take pleasuse in tor-
menting and torturing their victims. .
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(On the head of every non-believer shall fall the
violent strokes of their mace.) —Maulvi Rum.
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(They drag him along, and prick his body with
stings and say to him: “Go O dog, go thou into the
filthy pit of thine own making™.) —Jbid.

A mystic’s disciple dying is thus very different from
2 worldly man dying; one faces the rough breakers of a
stormy sea and the other sails on the quiet calm waters
of a beautiful lake.

(d) Why the death of a Mpstic’s Disciple is a time of
Bliss for him. 'The death of the disciple of a mystic is a
time of happiness for him; because he then finally flies
up into the everlasting bliss of spiritual regions.
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(That Death, which ternfieth the world, maketh
me happy, for Death alone, O Kabur, taheth us to the
blissful Lord ) —Rabir Sahib
(JCZI.’)LJ'/'OIIJLU IRl ARV R N
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(To hum bitter 15 not the death of the body, for

from a well and unprisonment goeth he sato a garden
~—Maulv: Rum
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(The dusty cloud of my physical frame s the veil
that covers the face of my beloved, O happy shall I
be when I hft ths veil from that face ) ~—Hafiz Salib
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(Apparently Death but in zeality Life, outwardly
Decay but mnwardly Growth ) —Maulvs Rum

(&) Intellectual Surety But we do not hnow these
truths, nor are we required to believe mn them blindly
Mystics simply invite us to accompany them to the
higher spiitual planes, so that we may see with ouf
own eyes, and hnow  “Seeing 15 believing ™

However, so long as our inper eye of Transport
1s not opened, we can draw an inference from the case
of those who have gone before us  As a matter of fact,
1t 1nvarably happens that just before the tme of the
death of the disciple, hus soul 15 drawn 1nwards to the
astral plane by the spiritual magnetic attraction of the
astral radiance of the Master Thus the disciple comes
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to have a glimpse of Reality and an experience cf ecstatic
bliss, just before he letves this world for good; and in
many cases he relates his mystic experiences to those
who may be with him at that moment.

Now, although for that disciple it is his personal
transcendent experience, for others it affords only a
testimonial proof. It gives them intellectual satisfaction;
but mysticism aims at absolute knowledge.

(f) Mystic Certainty. Mystic certainty lies in a
personal experience of spiritwal Reality. Even if we are
going to a place of bliss after our death, it does not take
us away from our present troubles. If we are hungry,
we want something to eat now and here. In mysticism,
it is not a promise that we want, but realisation and
attainment. If we are thirsty for divine knowledge,
we cannot wait till death, and depend on the probable
assurance of the Intellect. What we want is true and
transcendent knowledge in this very life; we want bliss
and beautitude now, and not after death.

St afig gew W ard 1 @ e gk W e
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(That method I like, which bringeth salvation in
an jnstant. O tell me such a way as showeth salvation
with mine own éyes, while I am alive. That Mystic
adept I love who giveth salvation in no time.)
— Tulsi Sahib.

3. Mystics and the World :

(@) Mpystics’ Greatness @ Mystics are too  great
to be recognised by us; too high to be visible to
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our stunted vision. Their greatness is too transcendent
to be gauged by human standards. Reformers of the
wotld work chiefly or entirely on the physical plane;
but mystics move in higher transcendent realtns of puré
spitituality. The Sun and the Moon look so bright and
so big because they ate near us, whereas some stars,
which may be hundreds of times bigger and brighter,
can hardly be scen with the naked eye, as they are far
higher up.
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(Fottunate is the man, O dear, who uniteth him-
self with God, and cutteth off himself from himself.)
— Maulvi Rum.

The mystic cuts off his lower self from his real ‘self’
and killing his egoism attains to transcendent unjon with
the ‘The miost High” And when he accepts us into his
fold at the time of initiation, he takes on himself the
responsibility of uniting us with God. This is due to
his infinite grace and mescy. ’

(6) Unreality of the world. In fact s mystics tell
us, this world is not real as a physical material world.
In the superconscious state of Transport and in the
Light of absolute Reality, this gross physical universe,
loses its distinct existence and being. This wotld is
real only so long as we are ignorant and in delusion;
but once we go up above the intellect, into the regions
of mystic transport, we realise the delusive character
of this ‘Many-ness’, and perceive with the inner eye of
the soul the transcendent Truth of Spiritual Onencss.
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(This world of Phenomena which you sce is the
manifestation of God and as such do I behold it.)

—Adi Granth Sakib.
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(Alas) man waketh not up in his soul, but in a

dteam doth he keep asleep; all pleasure and pain of
the world, O Sahjo, are only of the dream.) —Sahjo Bai.

We have not to open our physical eyes to see true
existence, nor strain our mental faculties to yield us
transcendent knowledge. To see the wold in its naked
Reality, we have to shut our esternal eyes and open
the inner eyes of the spirit.

s ;jggjr/w/‘é s ki¥d)

(This delusive wotld cannot be truly seen with
wide-open eyes; but closing one’s eyes to the world
doth serve as spectacles.,) —Maulti Rum.
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(For the eye of Transport, O Sahjo, millions of years
are but a single moment; and this world which in our
dream appears as real, dissolveth, and turneth into some-
thing else.) —Sahjo Bai.

N
4, Concluding: So we sce that to prove the
existence of a thing, mysticism gives us the thing itself;
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to give us knowledge of Reality, 1t brngs that Reality
face to face with us  In that state of ecstasy we penetrate
mnto all the ludden mystertes of life, and unved all the
deep secrets of the umverse

Mystic hnowledge 1s thus a personal transcendent
expertence, and cannot be smpatted to others through
the ordinary means of intellect Language cannot
convey 1t, human intelhgence cannot grasp it ‘That
realisation 15 of a different hand from our expenences
of this physical world Material things bear no resemb
lance to subtle spiritual entittes, they belong to a diffe
reat order or category altogether

Moreover mystic knowledge 1s not knowledge i
the ordinary sense, 1t 1s an ‘effect’ on the soul, ora
‘transformation’ of one’s very bemng It 1s not only 2
‘knowing’ but a most mumate and spurrtual ‘fecling’ Nay,
1t 15 not even a ‘feeling’, 1t 15 « transcendent *hecomng’,
1t 15 a sort of ‘taste’ which 15 confined to personal espert
ence We may descbe lucidly and i detal the taste
and effects of various kinds of sweetmeat or frut to 2
man, but by our description he cannot get a taste of
‘rebish’ of those things Simiarly, whatever we may
understand by the words of 1 mystic, the mere words
do not give,us that ‘feeling’ of supreme blsss, that
‘transformation” of our being, that ‘relisk’ and ‘taste’ of
transcendent Reality, that ccstatic ‘effcct” on the souh
which the mystic experiences 1n lus transport

e o W 9T wER g Ay g )
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(The secrets of transcendence cannot be utteted,

O Bhilha who knoweth doth not say, who sath doth
not know ) —Bhikha Sahib



CHAPTER II
IN THE HEART OF MYSTICISM

WHEN Transport is opened, the man ceases to have

eaperiences of this materal wotld, but his inner
eye begins to see things of the subtle, astral plane.
He casts off the gross physical coveting, i e., this body, for
the time-being, and with his subtle astral body he moves
about in the astsal plane.

U‘Uﬁ)br’z!u‘/"[/ 28 Ghewd i

(Thou art such as hast another body different from
this, so fear not thou to go out of this physical frame.)
—Maulvi Rum.
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(What is this world but a dark’ dusgecn? Aand
outside 1t esvisteth another world, formless ax}d
odoturless.) —Ibid.

The region of the astral plane is just subtler than
this material world. Above and beyond the nstml
creation, there are severd' transcendent realms, more
etherenl and spintual. We have to put off all gross
and subtle covers from over the soul, and transport it
to purely spiitual planes to behold absolute Reality.

103



104 MYSTICISM

1. Third Eye or Tenth Door: In ordinary
waking condition, the seat of the soul in the body is at
the spiritual—focus midway between the two eyes, just
a little above the root of the nose and slightly inwards.
The soul has its focus or headquarters here; but from
this point it spteads in the whole body, and permeates
every pore of this mechanism, grving hfe and energy to
every limb and organ. When a man js waking, his
soul s such does not move from this centre; but its rays,
being directed downwards into the physical frame,
give life to the whole body; just as the sun remains in
the sky, but its rays of heat and light envelope the
whole earth, and sustain all kinds of life here. ‘This seat of
the soul is called The “Third Eye (Siwerfzs Tista Ti).
The twt physical eyes are organs through which we see
phenomena of this wotld, but if we withdraw ousselves
into this Third Eye it would open to us transcendent
Reality of the next world.

“Man’s five senses are like five doors opening on
the extetnal world, but more wonderful than these,
he has a window inside himself, which opens on the
unseen world.” Al Ghazzal.

This window 1s the seat of the faculty of Transport;
but the soul is facing downwards and outwards. It
is working through the nine openings in the body, viz,
two eyes, two ears, two nostrils, one mouth, one organ
of procreation, and the ninth that of evacuation; its
current is passing outwards through these nine holes.
If we colleet all this current of soul energy at its focus,
the Third Eye, which in contradistinction to these ex-
ternal nine openings or doors, is also called the ‘Tenth
Door® or “Tenth Lane’; and turn its face or direction
or flow inwatds and upwards, then the soul shall cease
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working on the physical plane, but passing through the
Third Eye move in the astral, and sull higher subtler
regions.
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(O, exert thou to bring the bird out of the
cage so that it may see the seven heavens below it)
~—Ibid.
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(The Self, the inner spirit, ever dwelleth within the
heatts of men. Patiently separate Him thou from the
cover of the body in which He Lweth, even as thou
takest off the blades of 2 reed-plant. Him know thou
as pure and immorta}; know thou, He is pure and
immortal.) —Kathopnishad 1I. 6.17.

When mystics draw up their soul from the nine
external windows and take it inside into the Tenth
Door, they come out of the cage and go into the land
of Transport.
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(Closing the nine doors, into the Tenth have I
ascended.) —Bullhe Shah.
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(Nine doots He manifesteth but the Tenth keepeth
He hidden. Through devotion to the mystic adept
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(Guru), to some He showeth the Tenth Door, where are
vatious forms and the Nine Treasures, endless and
marvellous.) —Adi Granth Sahib.

Wonderful indeed are the things of transcendent
regions, for they are subtle and spinstual.  And the food
of those realms is also spimal. The world goes after
sham elwurs; for the truesncctar 15 found only 1 the
land of Transport beyond the Tenth Door.

58 wvem sETa € wm o3 e wER N
(Nine doors there are, and tasteless are all the nine;
for real nectar droppeth inside the Tenth.) —~Ibid.

So, in mystic practices, we have to shut the external
nine doors and open the Tenth, which faces inwards
into the astral plane. This Tenth door is, so to speak,
the gate between the physical world and the astral
creation. This side is the world of Appearances or
Phenomena, that side the world of Reality; this side
the world of change, that side the world of Permanence.

' What we have to do is simply turning the direction of
the soul-current. The soul is now looking outwatds on
the physical universe through the nine doors or the five
senses, and its back is towards the Tenth Door or the
Third Eye. If we manage to collect ourselves and ture
round, face the Tenth Door and have our back towards
the physin) plang shar we shall eapedance sonsport
and see transcendent entities? Like the lantern of the
guard of 2 ralway train, the soul, so to speak, faces
only one side. Its light falls only in front of it; behind,
it is all dark; but turn the face of the lantern, the dark
space is illumined and the place formery lighted is
now thrown into shade.
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(To find God, O Bultha, thou hast only to take out
from this side and.implant 1t on the other.)—Bullke Skah.

Thus for mystic knowledge we have to take away
our attention from the world, . collect it at the Third
Eye, and fix it in there.

yafs Qi SqUEEEREIRERY, TREE AT |
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(Yama said, “The Self-born (God) hath set the
doots of the bady to face outward, therefore the soul of
a man gazeth outward and not at the Self within;
hardly a wise man here and there desiting smmortality
turneth his eyes inward and seeth the Self within him.”)

— Kathopanishad, IL. §.1.
) no Dl [

st Y

(Shut thou thine external ears to the tale of this
world, so that thine internal ears may grasp the hidden
Mystery.) —Maulvi Rum.

TER R & gEt Yer afg: i

(Pent up in the citadel of nine doors liveth the
“self”; and every time desireth He to flutter away out-
side the prison-hause.  —Shavetasheatroprushad. I 18.
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{Close thou thy nine doors, and collect thou thy
scattered mind in the Tenth, which leadeth thee to
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the true Home, there “Anhad Shabd’ ({¢ Transcendent
Mustc) nngeth day and aight, but only with the help
of the mystic adept canst thou hear that music)

—Adr Granth Sahib.

That Tenth Door, or Third Eye, 1s hnown by
vagious names Jt s called fw @ “Shiva Netra®
(God Shiva’s eye), fer 7 ‘Divya-Netra’, (Divine eye),
Loz ‘Nuqta-1-Savada’ (The black spot) and aeeze #9e
“Asht dal Kanwal” (Eight-petaled lotus)

As the aperture 1s very small, Tuls1 Salub compates
1t to the eye of a mneedle. Our external eyes see
only phenomena, but this spiritual Eye pierces into
Reality, and beholds transcendent entities If we
open this Third Eye, we shall, dunng our Dhfe-time,
see things of the next wotld, and hnow what happens
after death

2. Astral Plane and Beyond: When we find
entrance into the Tenth Doot, we roam about in razef
regtons, but not with these feet, we see subtle sprrstual
sights, but not with these eyes, we talh to ethereal
entities but not with this tongue, and we hear heavenly
melodies, but not with these ears It 1s a transcendent
faculty of the soul which worhs there

BN AT I D A

(Leave thou the plane of the intellect and come
thou to spintual conscousness, close thou these ears
of thine and get thou true ears) —Maulp: Rum.
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(Secing without eyes, hearing without ears, walk-
ing without feet, working without hands, speaking
without the tongue, thus dying while living, O Nanak,
is the way of going to the Lord, by knowing His Will)
—Guru Nanak.
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(If any one telleth thee that talk is impossible

without words and sound, stop him thou from saying
so; for it is false.) —Shamas Tabrez.

In the sphere of Transport, the soul talks and acts
without the aid of physical organs and mental faculties.

bl ey

(The Essence and Secret of God is the soul;
without the tongue and the palate doth it talle)
—WNiaz Sahib.

NEGU IR Kb T

(Pleasant indeed is the path to the Lord; but
different and invisible are the hands and feet there.
The soul worketh without the body; for in the cage the
bird getteth restless) —Mauloi Rum.

1
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(Without wings and without feet do I travel there,
and without the hps and teeth do I eat sweets With
eyes closed do I behold that world, and gather flowers
even when my eyes dost thou pluck) —lbid

(@) Indescrsbable But what the mystic expertences
1n those subtle regions, what he actually sees and hears
1s, strictly speaking, beyond description  When Guru
Nagak tells lus disciples ehae God ss Light, they ask heat
what sort of light He 1s  Is He like the Moon or the
Stars® Or does His light tresemble that of the Sun?
Or 15 1t like the dazzling flash of hightning? What 15
His light® Gurn Nanak answers —

fesfifs fged Se & 3w
nan faele 5 fopfs dee

(Wondrously doth 1t glisten, but Moon 1t 1s niot,
not stats, not even the rays of the Sun, nor yet the
lightrung of the sky ) —Guru Nanal,
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(Nor doth the Sun lighten thete, nor Moon, nor
fire, having gone thither they return not, that 1s my
Supreme abode) —Bhagawad Gia xv 6

A BTl &5 25t

(Of transcendent realms different are the cloud and
water, different are the Sun and shy ) —AMaule Rum
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Then Guru Nanak’s disciples got impatient, and
pressed bim to say something of that transcendent Light.
“What is it after all?” asked they. To this the Gum
made answer,

wimdt @@ {9gs A AU

(Of the unspeakable do I speak, for jt hath no sign.)
—Guru Nanak.

Such a talk of the Guru baffled their wits, and like
some modetn Philosophers, they began saying. “If
you cannot tell us of that Light, if it cannot be told at
all, then it does not exist. If it is “not this, not this,
then it js nothing.” But Guru Nanak sealed their lips
by exclaiming: “It is the whole thing, the real thing.
Don’t say, it is nothing. It is every thing; it is the life
of every thing. It is the essence of all being and the
truth of all truths, It is the very ultimate absolute
Reality, I see it better than any thing else, I know it
better than I know this wortld; it is however beyond ex-
pression and above the intellect. But say not: it is
nothing; for with my own inner spiritual eyes do I
behold that :—

ulg few uis =few 1
(My Beloved Lord all doth pervade.) —lIbid.

Everywhere is God; He is transcendent yet imma-~
nent in the world. But this immanence, and transcen-
dence of the Supreme Being, and the enistence of subtle
spititual planes, is hidden from the common gaze.

o 41 -y e o
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(If manifest hath been that world and its way,
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then not evén for a minute wouldst thou tarry in this
place.) —Maulvi Rum.

(6) Abode of Bliss. So blissful are those transcen-
dent realms that if we once come to know of them, all
of us would fly to those spiitual planes; but alas! we
know them not. And they cannot be known by Intellect
or Reason. Only through actual mystic realisation can
we get an msight into mystic knowledge, only through
actual mystic transport and ecstasy can we have a
peep nto the hidden realms of transcendent Reality.

Mystics realise God, know Him, and enter the rare
essence of His being; but describe Him they cannot,
for there are no suitable words. God cannot be told in
the language of this world, for thete is nothing like Him
here. He 1s one without a second. He is in Himself
and by Himself. There is nothing like Him by reference
to which He may be desctibed. Can we ever describe
colours to a blind man? No, then how can mystics
describe God to us? For mystics we are blind. Blind
men must get their eyes opened and see colours before
they can understand our description of them. Similarly
we must open our inner eyes of transport and sec
Reality, befote we can understand mystic’s description
of it. 'The Vedas say of “Om” or “Brahma” :—

Ffr afe o

(Not this, not this.) —Vedas.

We may utter any word or give any epithet what-
ever, but He is not that. He js beyond all words and
above all descriptions. Some philosophers conclude
from this that He 15 a non-entity; He does not exist.
But this betrays estreme ignorance and presumption
on their part. Mystics warn us from falling into this
blunder; for they see Him; they know Him; they are
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onc with Him. To them He is the most “immediate and
fundamental Reality. He exists if anything exists at
all. He exists if nothing else exists, He is the true
and sole Reality; all else is an existence of the second
order; it is His manifestation or Appearance.

s als Hilwfs mafe faem?
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(All-pervading Lord hath Nanak beheld; in water,
on land, everywhere in the world doth He live, and in
all things). —Guru Nanal.

(c) Open only to mystic Transpori. Guru Nanak
has not inferred the existence of God by long processes
of argument and reasoning; he has seen Him. But,
a5 already explained, it is not the physical eye that sees
God; it is the inner eye of Transport that can behold
transcendent entities. It is not the esternal ear that
hears heavenly Melody; 1t is the internal transcendent
ear of the soul that can catch the strains of Divine Music.

(Another eye it is that beholdeth His beauty; a
different ear it is that heareth His words.}—Maulvi Rum.

’}/”.’/, = » . nZ . R
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(Stop thou thy tongue from Speaking and open

thou the ears of thy soul; then shalt thou see what talk
goeth on in the secret chamber of thy heart. —Zbid.

Without finding access into the Tenth Door, mystic
kaowledge is impossible; it is only Transport that
teveals to us the hidden mysteries of Life, and unveils
for us the transcendent secrets of God.
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We argue with mystics that God does not exist.
We might as well try to prove that we do not exist.
‘What shall we think of a blind man, who comes to us
with all seriousness to prove that light and colour do
not exist? We shall merely laugh at his ignorance and
folly. Do we want any atguments to cinvince us that
we exist at this moment? No, our existence 1s the most
immediate and fundamental reality for wus. Ths is
our starting point; all other facts are secondary, and
depend on this for their validity and truth. If we do
not exist, there is no questton of other truths; that we
exist, has for us its truth 1n itself.

Now mystics are more certain of God’s existence
than we ate of ours. He is the fundamental Reality
for them, and all else is derived. What does it matter
if God cannot be dgscribed or proved? It does not
affect His being; He 15 still there. He is ever present
before the mystic’s very eyes; nay, the mystics very
being is one with Him. How can they then deny His
existence? They do not want any arguments; they
know Him as the most immediate fact of transcendent
consciousness. He is not to be discovered: He is
already thete in the super-conscious ecstasy of mystic
transpott. By removing the veil of ignorance and de-
lusion, mystics behold His face; but our egoism hides
Him from us. Mystics see absolute Reality behind
Appearance; we are confined only to Phenomena,
Mystics realise “What is”, we perceive only “What
seems.”

43 =iz o ¥a o1 afs veer il fewfel 1l

(But one source is there of alf planes and universes,

and by lifting the veil hath my Guru shown it to me.)
. —Adi Granth Sahib.
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Through mystic transport the veil is lifted, and
absolute Reality beams forth in alt its innate glory and
splendour. In 2 rapture of Divine ccstasy, the soul of
the mystic flies up into subtle worlds, and beholds the
sadiant face of the Lord, and becomes one with Him
in His true essence and being.
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(Like this even sitting at home, the mystic goeth by
a hidden path to hundreds of worlds.) ~—Maulvi Rum.

Leaving his body behind in this world, the mystic
goes with his soul into all subtle, spiritual realms and sees
hundreds of worlds in one moment of universal con-
sciousness. His eye of transport is open, and he beholds
both heaven and earth in one pulse of eternal consci-
ousness. The whole of creation, the vety bosom of
ultimate Reality, lies unveiled before him like an open
book.

This physical universe is but a small portion of the
total creation. There are numerous other universes of
different kinds, some far bigger than this. Beyond
the Tenth Door is the Astral plane, which is vety vast;
and above that is the Causal, which is much bigger
still. Above and beyond the Causal Creation, we have
to cross several subtler regions, before we reach the
highest and most transcendent spiritual stage. Com-
pared with the infinite vastness of that ultimate stage,
our whole universe is but a dtop; it dwindles into
insignificance before the tremendous hugeness of that
final plane. Even millions of such universes as ours
would not perhaps make a millionth part of that grand



116 YSTICISM

spiritual realm. Of the very last and final Reality,
none can speak. Whar it is, who can say? It is al-
together beyond our ken at the level of the intellect.
Reason can find no access there. Only the pure, naked
soul can know and enter the absolute, transcendent
Reality. Every thing else is too gross to get in there.

Not to speak of that highest spiritual stage, we
can in fact hardly imagine or comptehend even the
lowest plane of subtle creation. We fail to undetstand
mystics when they refer to those planes; for they talk
of things, which are no part of our experience. That
person alone can grasp the signification of their words,
who is thoroughly snitiated into their secrets.

3. Mystic Allegories : So, for two reasons,
mystic language is hard to follow. Firstly, it is so to
spezk, technical; common words are used in a2 special
sense. Secondly language, which is invented for use
in this world of Phenomena, proves very inadequate
for expressing mystic truths of subtle, transcendent
Reality. Hence, when mystics attempt to put their
knowledge into wotds, they but half succeed; for
though such words are quite intelligible to other mystics,
they do not convey much to a lay man. This however
is no defect in mystic knowledge itself; it is due to our
ignorance, to the very nature of the case. Are there
any words to explain forms and colours to the blind?
No, then whose fault is 1t? Surely not of the people
who see. It is the blind men who lack vision. Similarly
in Mysticism, if anybody is to blame, it is we, The fanlt
ss ours, for we are spititually blind. It is our own
ignorance that stands in the way of our understanding;
otherwise mystics are quite clear and plin to the
nitiated.
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We do not understand mystic allegories. Mystics
state their experiences of higher planes in terms of
things of this world, for thete is no other way; but we
take them too literally, and thus what is in fact a trans-
cendent truth of superconscious ecstasy turns in our
hands into a monster of physical deformity and intel-
lectual absurdity. We might mention a few cases to
illustrate the point.

(@) Shesk Nag. Hindu “Shastras” state that the
world rests on %7 am “Shesh Nag” (i.e. a thousand-
headed serpent)) People generally take this to mean
that this globe of ours rests on the head of a serpent,
and laugh at the foolish idea. But this is in fact a
mystic truth of transcendent significance; and it refers,
not to the physical plane, but the astral. This serpent
does not mean any serpent of this world; it stands
for a conflux in transcendent regions, where one
thousand spiritual currents meet. That centre or focus
is also called @g® & Faw “Sahans-dal-kanwal ?° (f.e
thousand petaled lotus), and it is the focus from which
emanate all those forces and currents of spirituality
that give life and energy to the physical word. In
this graded scheme of creation, from purely Spiritual
regions to the Causal, and then the Astral and last of
all the Physical, it is so arranged that, although each
stage looks complete in itself, it depends for its sustenance
and existence on the plane just above it. Thus the Causal
world gets its strength and cnergy from the purely
Spititual regions, and the Astral plane depends for its
power and support on the Causal. And similarly
1f we come one step further down, we find the Physical
cteation suppotted by the Astral, in as much as the
source of all energy in the Physical universe lies on the
Astral plane.
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Now, this “Sahans-dal-kanwal”, or “Shesh Nag”,
1s the focus of one thousand spirttual rays ot currents
of energy, and 1s thus a thousand-headed serpent. As
hus focus 15 the reservorr of all energy that 1s used o
this matertal world of outs, and 1s thus the final support
of the physical universe, we may nghtly say that the
world rests on a thousand-headed serpent. Such a
great sputual truth has been interpreted to mean a
physical impossibility and ranh absurdity, only because
we do not hnow the reality of things

Most of the Puranas contain accounts of transcendent
truths, but as they are written 1n the form of stortes, 2 ¢
in allegory, we fail to understand them We look upon
them as mere mythological anecdotes, the outcome of
the extravagant imagination of an ignorant age. But
in fact we ourselves are ignorant. ‘Those stories ase
not false , only we are blind. To one wutiated nto the
secrets of mysticism and transpott, they represent high
truths of subtle Reality, to those who are still blind,
they ate nothing shott of rubbish and impossible hypet-
bole and myth

(6) Fyot. Now it 1s 2 custom among the Hindus,
and some other people too, that they burn a candle
when 2 man 1s dying, and they believe that its flame
shows light to the soul of the deceased 1n hus jousney
to the next world ‘This practice 1s not unfounded.
When a¢man dies, his soul goes to the Astral plane
where . Wit (2 transcendent flame of Light) heeps
butaing day and might, but as we are ignorant of that
transcendent ﬂam? about which a mystic says,—

i 88 won = fas @l fas I 1
(Without wick and without ol butneth the trans-
cendent lamp)—
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We conclude that this candle of outs in the Physical
world must be showing light to the soul on the astral
plane. Similarly we burn 2 candle or lamp in our
temples but we know not that the transcendent Jamp is
burning in the Astral temple of God and keeps aflame
all the time.
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(An inverted well is in the sky, and in it burneth a
Lamp. 1In it the Lamp burneth without oil and
without wick; and keepeth burning day and night in
all the six seasons and twelve months of the year. Who
hath found Satgum, he beholdeth the Light; but for
those who are without Satguru, it temaineth jnvisible).

—Paltu Sahib.

(i) Man—the Microcosm. Instead of flying up into
transcendent gealms and finding out that spiritual Light
with the help of a mystic adept, we metely burn a candl_e
in the temple. But as all saints and prophets say, this
human body is the real and true temple of God; for in
this liveth God Himself, Man is the microcosm of
the whole creation, which is the macrocosm. In exter-
nal temples, we do not have God, but only.material
idols of cur own making; mystics go inside thegnslel‘_zcs
into the temple of the living God, and behold Ijhs divine
Light. We are blind; we betray our utter ignorance
by burning candles in our temples; the true can_d]e of
God is continuously and constantly butning in the
Astral plane.

(€) Ringing of Bells in Temples and churches. More-
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over, 1 Hindu temples and Christian churches bells are
rung and other musical instruments played upon at the time
of prayer and worship. Now this 1s only an attempted
and crude copy of what is going on in the Astral wotld.
There in the true temple of God, this music is resound-
ing day and night, for all time and all ages.” But tnstead

of findidg out that true heavenly music, we content
ourselves with worldly bells and conches, which xing
for a time and then stop, and have but little use for our
spintual uphift and awakening of the soul. Being
1gnorant of Reality, we play with toys, and remain con-
tent with sham copies and imitations. “On the contrary
we should try to find out a mystic adept, and with his
help listen to the true ringing of bells and conches within
ourselves in the Durbar of God., By hearing that
music, we attain to transcendent hnowledge and super-
conscious bliss, and our passions ate curbed; but external
bells and conches are useless.

(d) Fhanjari Dip. Further, on the occasion of 2
wedding among Hindus, the bridegroom is shown a
flame through a sieve, which he pierces with his sword
before entering the house of the bride. Now this also
represents a transcendent truth, a thing which is seen
inside on the astral plane. Below the seat of (¥ifd)
“Jyotr” (i.e. the Transcendent flame) there is a place
which is called (&%@ @) Jhanjari Dip. From this
place the light of Jyoti appears as a flame looks through
a steve.  We have to cross and pierce this stage in order
to reach the Jyoti.

This mistake of applying truths of Astral and other
higher planes to physical phenomena s not confined
to any one cammunity or creed, but dueto ignotance
all religions fall into such an etror.
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{¢) Mirgj. Muslims believe that their Prophet

had a & “Mi'mj” (ie. an ascent into the skies),

but they do not know exactly how it happened. ¢ They
believe that the Prophet Mohammad rode up to this

physical sky on 51, “Burtaq”, which is either a horse

or an animal very much like it, and that he reached
this moon in the sky and cleft it into two, which they

technically call 73> “Shaqg-i-qamar”  (i.e. splitting
the moon). %y (Mi’rajy means ascent, and as we are

ignorant of any spiritual ascent with the subtle Astral
body into the subtle heavens of the Astral plane, and
utterly in the datk about any subtle Astral moon there,
we apply the description of this spiritual ascent of. the
Prophet to the physical universe. In the first” place,
how can 2 man fly up to the moon riding on 2 hotse; and
secondly what is the fun in doing so; it gives us no
spiritual good. And if the Prophet actually cut the
moon into two, how is it that we see it whole still? No,
this description cannot apply to this material world.
It refers to the subtle ascent of the soul into the Astral
Plane. It is further stated that the chain of the door of
his room began swinging when he left, and it was still
moving when he returned; that is, it did not take him
much time to go to the moon and come back. Now we
cannot imagine that a horse, howsoever fast his speed
may be, can go up to the moon and come back in a
trice. It is physically impossible.

The real significance of this statement is that the
Prophet went up into the Astral plane. He went on
"5y (Burrag), [thepluralof GZ  (Barq)] which means
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lightning. Now this lightning refers to the internal
spiritual transcendent Light. As the Prophet concent-
rated his attention on this spiritual current of Light that
issues forth downwards and outwards from the central
focus of the Astral plane, and as by this means he secured
access into that subtle plane, we can say that he rode on
lightning. And as we have to cross 2 moon in the Astral
plane he is said to have pierced the moon. It is our
ignorance of the true sigmficance of such mystic allego-
1ies that leads us to disbelieve them or make a monster
of them.

(f) Christ's Ascent. Similarly Christians  believe
that Jesus Christ flew up to heaven with his physical
body. But what is the need of a gross covering in
the purely spiritual regions? And how can a physical
thing be taken into the Astral, transcendent, wosld?
In fact some of us seem to think that heaven is up above
the skies, and hell far below the ocean. This is our
mistake. Heaven and hell are not physical. They
are places in the Astral wo:ld; they are subtle and trans-
cendent. Jesus Christ certainly ascended up into
heaven, but not to this visible, physical sky. There is
no spiritual significance in it. Christ went up into the
subtle sky of the Astral plane. He did not go with his
physical body, but with his subtle astral body.

(i) Three Covers. ‘There atre three kinds of covers
on us causal, astral and physical. With the physical
body we move In the physical world, but we put off
this gross covering when we enter the astral plane.
Thete we move with the astral body, which also has to
be cast off before we can enter the causal plane. To
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get access into the purely spiritual realm of naked Trans-
cendence we have to get 1id of the causal body as well.
Mystical ascent means leaving the physical bady and
going up into the astral plane with the subtle astral
body, and further up in the causal plane by putting off
the astral body too, and finally going up into the highest
regions of pure spirituality by casting off the causal body
even. This is true spiritnal ascent, and whosoever
went up did so in this way. A man’s rising high above
the ground is not a spiritual flight, there is little spiritual
significance in levitation.

(¢t) Medieval Christianity. In the history of the
Christian religion, we come across a very interesting
account. There is a general belief that spiritually
advanced people become lighter and levitate z.e. float
up in the air or fly into the sky. At one time, this was
taken too literally by the Chrstians, and those who
wanted to pass for spiritually advanced people made
contrivances by which they could either remain in the
ait in the middle of the room or better still, keep hanging
by the ceiling without any visible or detectable support.
One man succeeded rather well in deceiving the people,
and enjoyed a wide popularity and fame for 2 long time.
His mechanism for remaining close to the ceiling was
so perfect that no body could detect it. But truth must
come out, they say. Falschood succeeds for a time, but
ultimately truth comes out. Once when a large number
of people were gathered to pay him homage and he was
just hanging by the ceiling, it so happened that the
contrivance failed, something in it went wrong, the man
fell down on the heads of the people below and his whole
trickery was found out. The people hooted at him for
his hypocrisy, and treated him very badly. In 2 moment,
the saint was turned into Satan.
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Now thus is the consequence of taking mystic state-
ments too literally. This,is, of coutse, true that spin-
tually advanced people fly up into the heavens; but it
is not the physical body that mses above the ground.
The lightness and consequent flight refers to the soul.
If we ate pure of heart and our soul 1s transparent like
a murror, then certainly we become light and able to
fly up with the Subtle astral body into the astral plane.
It is all a spiritual ascent; but we do not understand
1t, becavse our Tenth Door is closcd, our third Eye 15
not open. We are blind, we do not see; we are 1gno-
rant, we do not know. We should first open the Third
Eye withrthe help of a mysttcc adept and enter that
Tenth Door; then we shall understand all mystic
allegories. .

(g) Guru Nanak’s gowng to the moon. Not only isit
said of the Prophet Mohammed and Jesus Chust that
they flew up into heavens; but simular stoties are told
of Gum Nanak as well, It is said that he went up to
the Moon. Now this going to the Moon is altogether
an internal spiritual ascent into the astral plane and be-
yond, with the subtle soul. It has nothing to do with
the physical universe; but by thinking that Guru Nanak
ascended up to this Moon, we commit the blunder of
applying truths of subtle planes to this material world
of ours and fall 1ato 2 serious error.

(h) Hirama Garbha. Similarly the Vedas mention
‘Om’ ot Brahma as fwwamd  “Hitanya Garbha™
but we fail to grasp its significance. We try to under-
stand it at the level of intellect, but this refers to a
transcendent state of superconscious ecstasy which is
beyond the physical and even the astral plane, and above
all thinking and reasoning. “Hiranya Garbha” means
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one who has gold inside (in the womb) and this is said
of Brahma, (ie. God). How does God have gold in
the womb? The significance of this only mystics know.
It is a spiritual transcendent secret., We make a sad
mistake in applying such descriptions to physical things.
The reference here is to the transcendent Light of the
spiritual stage of Brahma, which shines like the colour
of gold, and which is the “womb” of God. It is womb,
because all the lower creation of Astral and Physical
planes originates and emanates from this_place, ,just as
2 child is made in the womb. The germ or seed of all
cteation is there, and in this it is truly the womb of Ged.
This word, fgwmas “Hiranya Garbha” has also been
translated as the “Golden Egg”, but it does not convey
much unless we grasp the right spiritual significance.

4. Concluding: We can understand such mystic
allegories only by experiencing a transport, If we
undesstand 2 mystic statement too literally, we leave
out the real meaning of the passage. If that passage be
cornpared to a picture, then we can say that we merely
see the marks of different colouts; but do not recognize
them as making up a significant picture. What we see
is no doubt there; but what truly is there, what the
artist has put in thete, we do not see. We see only
separate lines and patches of colour, but we do not sce
the picture that is in those colours; Z¢. we understand
the Yiteral meaning of words; bat fail to comprehend
the significance of thelr combination. We cannot
understand mystic literature without getting a mystic
training. Spititual light shines, but we cannot see it;
we are blind, «

“The light shineth in darkness, but the darkness
comprehendeth it not.” ~—DBible.
It



CHAPTER III
TRANSCENDENCE OF MYSTICISM

ONLY the eye of transport beholdeth the divine
Light; only in an eternal moment of absolute con-
§ciousness doth the soul bathe 1n its radiant gloty; only
in 2 communion of ecstatic raptute doth it embrace that
beauteous lustre.  But the world at large knows it not.

1. The Absolute of Mystics: We are all
engulfed in the whitlpaol of karmas, and chained.to
‘good’ and ‘evil’; but the God of great mystics is beyond
all duzlity and relativity and above all contradiction
and opposition,—all comprehending yet all-transcend-
ing, first and final, the Supreme Being, ‘One’ now and
for ever, indivisible and eternal, ultimate and absolute.

For mystics God alone is real; all else is unreal.
It is He who manifests Himself in so many forms;
but this manyness is delusion. Reality is one, single,
unanalysable, indivisible; it is a supreme, spiritual,
conscious Being, ‘Idealism” is the theory of mysticism.
“Idealism’ is an attempt to put into words what mystics
see in their transports; but strictly speaking that spiritual
experience is absclutely transcendent; 1t cannot be put
into words. ‘The theory of ontological Idealism is the
nearest approach that language can make to an expression
of spiritual Truth,

126
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(Nor inwardly cognitive, not outwardly, nor on
both sides together, nor a cognition-mass, nor knower
nor non-knower; invisible, impracticable, incompre-
hensible, indescribable, wun-thinkable, unpointable,
the Self known, Himself; He negateth the whole
phenomena of the universe; in Himself is He tranquil
and blissful. One without a second.)

—AMMandukya Upniskad, T

Absolute Reality is perfect in every way. It trans-
cends all descriptions and all qualities. It Is neither
good nor bad, neither pure nor impure, neither limited
nor unlimited, neither finite nor infinite, neither abso-
lute nor non-absolute; it is nothing,—nothing that we
can name or think. It transcends all comparison and
relativity; it goes beyond the difference of unity and
manyness. 1t is Absolute and Transcendent, in Himself
and by Himself, all Himself without a second. There
is no other there; there is room for none else. The
object of the spiritual knowledge of that stage is not
“another”. It is One, here, there, and everywhere,
but only one. It is beyond all description. It is “not
this, not this”. Nay, it is even beyond that. It is
beyond the pairs of opposites and beyond all relativity;
it is beyond the chain of cause and effect, beyond all
causation and “Karmas”, beyond all knowing, fecling
and willing, beyond all actions and all deeds, beyond
desires, beyond instincts, beyond everything and all
things. And yet it is in every thing, and with every-
thing; it is everything itself. Nothing exists except
that “It”,
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(One alone pervadeth, O Nanak; no second was
there, nor ever shall be.) —Guru Nanal.,

T o ST

' (Himself is the pot, and Himself the pot-maker,
and Himself even the clay of the pot.)  — Maulv: Rum.
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(All is God, all is God: without God is nothing.)
—Adi Granth Sahib.

This ultimate stage is beyond all Phenomena, or
Maya, and Delusion, and above all ignorance and dark-
ness. Neither pleasure is there nor pain, neither gain
nor loss, neither reward nor punishment, neither success
nor failute, neither goodness nor badaess, neither activity
not nonactivity, neither perfection nor imperfection,
neither transcendence nor nontranscendence; nothing
is there that men can think of, nothing that may be ex-
plained or even pointed out. And stil that spiritual
Reahty is there, penetrating all creation and immanent
in every thing and being. In the super-conscions
ecstasy of the highest Transport, there is neither petson
nor character, neither Life nor Death, neither Exsstence
nor Non-Existence, nothing, nothing at all of this world.
It js pure and perfect spintuality, through and through
transcendent. It is Absolute in every way, all in jtself,
through itself, by Itself and for Itself. It is all in all,
the ultimate Absolute Reality. All else is its manifest-
ation or Appearance.

2. Transcendent Bliss: From the description
given above, it might secem that this highest stage is 2
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place of indifference or neutrality; but it is not so. That
highest spiritual plane is 2 realm of supreme bliss and
beatitude, but this bliss must be something different
from, yet infinitely better than the happiness we can
experience on the sensual or intellectual level. Moreover
this bliss is eternal and absolute; it does not depend
on anything else; it 15 in itself, independent and ttans-
cendent.

It is no worldly feeling or experience but an infini-
tely higher and deeper Reality, which becomes identical
with our soul in a state of superconscious rapture. This
bliss knows no opposite; it is not bliss in contrast with
something which is] nonbliss. No, it is an absolute and
positive state of the soul in its naked transcendence and
spirituality. True happiness lies in mystic transport
and realisation. “Anthony sought happiness in love,
Brutus in glory, Caesar in dominion. The first found
disgrace, the second disgust, the last ingratitude, and
each destruction. The things of the world being weighed
in the balance are all found wanting. Self-realisation
alone will bring true peace and happiness.” and what
is that ultimate spiritual state of self-realisation?
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(“Woe-less’ is the city called; no trouble existeth
thete nor wotry; no apprehension, no goods, no taxes;
no fear of blundering, nor danger of falling. Now
have I found a wonderous home; safety is ever there,
O brother. Everlasting is that kingship; nor second
nor third but ever one.) — Ravidas.
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Oneness reigneth supreme there, and transcendently
blissful is that realm.
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(Blissful are Whose mansions and lofty are Whose

gates; in those resides beloved devotees.)
—~Ad: Granth Sahib.
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(The *“Ttanscendent Word” of the Lord is wonderous

sweet but rare is the man, who with his own eyes be-
holdeth it.) —lbid.

That supreme bliss, transcends both pleasure and
pain.
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(For when enterest thou that (secret) door, beyond
both pleasure and pain dost thou go.) —Maulvi Rum.
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(Realising by attainment through spiritual yoga the
secret, anctent, and inaccessible Deity, Who in the recess
of Life is lodged, in the heart of things, in the cavera

of being, the wise man banisheth joy and sorrow from
him.) —Katha-Upanishad 1-11 12.

That super-consclous ecstasy leaves no room for
dualities 2and relativittes. The one Absolute Truth
permeates every pore of our being the one Transcendent
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Light sheds its radiance on all our existence. The
condition of that transcendent stage is indescribable.
It is in fact wrong to talk of the “condition” of that
stage or even to call it 2 “stage.”

It is for lack of a more adequate expression that
mystics describe that final stage of spiritual ascent as
an ocean of absolute bliss and beatitude. In that
Absolute stage, Knowledge, Love and Bliss meet in
their rarest transcendence, and become one. It is this
supreme Oneness that is the ultimate Reality, and in
that highest state of superconscious ecstasy and divine
rapture, there is nothing else but this Oneness.

It is always One,—here, there, and everywhere, in
Himself and by Himself, absolute and transcendent, all-
absorbing and all-pervading, all-comprehending and
all-penetrating,  all-sustaining and  all-annihilating,
omniscient, omnipotent, and omnipresent and yet single,
unanalysable, Unity. It is One in Many, and Many
in Oge, but always the same One,—comprehending
and transcending all.
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(Neither death is there nor birth, nor pleasure nor
pain.) —-Adi Granth Sahib.

In that supremely transcendent stage, Bliss, Know-
ledge, Trath, Love, Existence, Reality, Spiritwality,
Being,—all these mean the same thing, for there is only
One. It is Oneness through and through, call it what
we may. It is everything and all things in one, and this
One is indivisible and unanalyzable. It is Bliss, it
is Knowledge, it is Reality, but it is never more than
One. That one is Ultimate Absolute, Transcendent,
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Eternal, without any divisions or pattitions, without
any flaw or frailty. It is “One”, which appears as
“many” to our deluded eyes; but in itself, jt is always
and for ever the Indivisible Oge,

3. Beyond Good and Evil: Morality is essential
to Transport. We cannot find access into subtle planes
unless we are morally good. Mystic practice helps us
in our moral advancement, and the more moral we are,
the better we can perform the mystic practices. But
beginning with morality, mysticism in its advanced
stages leaves all morality behind. We go from evil to
the stage of mixed good and evil, and thence to the stage
of pute good; but when we go still higher, we transcend
all distinctions of ‘good” and ‘evil. We go beyond
the sphere of relativity and duality, morality and many-
ness.
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(Say whom shall we call good or bad, when all
creatures are Thine.) —1bid.

When all things and beings are really One, whom
can we call good or evil? This is the transcendent
stage, which is beyond all dusliies and relativitics.
Oneness reigns supreme there. No room is left for 2
second; the Absolute One is the sole reality. It is
beyond all descriptions and compamsons; no words
can ever express It; no thought can ever reach It. .

i

Thus the ultimate, absolute, naked Reality cannot
be called good or bad. Tt is altogether beyond the sphere
of morality; it is all-penctrating, all-pervading, all
comprehending, yet all-transcending. It envelopes in
its circle all that is and all that may be. If we call it
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good, then evil would be something outside it; but there
is nothing outside. Everything is within it.
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(Neither vice is there, nor virtue; into that moment
of Absolute Consciousness am I lost; and into that
transcendent state have I gone that He hath become
myself and I Him.) —Muin-ud-Din Chishti.
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{With the same eye doth he look on good and evil,
for the absolute goodness of his own self hath he realised.)
—Maulvi Rum.
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{In the creation is the Creator, O Farid; and the
<reation liveth in God. Whom can we call evil, when
* without Him is noge.) —Farid.

“We live, move, and have our being in Him”.—Bible.

4. Non-attachment Philosophy of the Bhaga-
wad Gita: Mystics of subtle transcendent stages lay
stress on “action without desire”. In the Bhagawad
Gita, Lord Krishna also enunciates the princple of
doing actions without attachment to their fruit. Now,
how can 2 man act without having desire? Generally
it is our desire for the fruit of our action that goads us
on to activity. Psychologically speaking, it is the interest
we take in things that cnables us to attend to them.
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Interest implies desire of some form. If we have no
interest or desire, then there 1s nothing to prompt us to
action. So the question arises: Can we act without
desite at all? Psychology says—“No™; Mysticism
says—“‘yes”.

(a) Action without desire. Tt s in two ways that we
can act without cherishing any desire. Firstly, we may
not be attached to the action we are performing; but to
something else which involves that action. Here our
action is not an end in itself but only a means to an end.
We are still attached to action but only indirectly,. Now
if the other thing which we are attached to is nothing
worldly, if it is God Himself, then we can in 2 way say
that we ate not attached to actions, meaning thercby
that we perform them because they are a means for
realising God. Bur strictly speaking, it is not absolutely
a case of action without desire. This is, however, the
first step, and might lead to 2 true desireless action.
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(Thy business is with the action only, never with
its fruit; so let not the fruit of action be thy motive, nor
be thou to inaction attached.) —Bhagawad Gita. II. 47.

This means that we can perform all actions, consi-
dering them as our duty, so to speak, desiring neither
success nor failure, Thus we shall not be attached to
the fruit of action. If we do all actions merely because
we know we have to do them, then we shall have no
desite accompanying them. We do those actions simply
because God wants us to do them.
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(Having abandoned attachment to the fmit of
action, always content, no-where secking refuge, he
is not doing anything, although doing actions.)

—Ibid. IV. 20.

This is what is called fig =% &A1 i.e. becoming
a non-doer; but some desire m:xy still be left lurking
viz.,, a desite to please God or to act according to the
dictates of Duty. We may give up worldly desire as
a means to find God. In that case the desire to find
God shall still be in us.
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(Smaller than an atom, huger than hugeness,
the Spirit abideth hidden in the secret heart of this
creature; when 2 man is stupped of wishes and weaned
from sorrow, then he beholdeth the Spirit; punfied
from temperament he seeth God in His Glory.)

—Katha Upanishad. 1-11-20.

When, however, the soul of a man becomes one
with God, all desire must end; because God is perfect
and has no desires. In their transport mystics of the
highest order enter the transcendent being of God,
and become one with Him. They ate altogether above
desire and all other frailties of the flesh. They are in
this world, but not of 1t. They have the appearance
of men, but they are not men. They are super-men.
Nay, they are beyond that even. They are God Himself;
they are one with the ultimate, absolute, transcendent
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ReaIiEy. In a superconscious state of ecstatic rapture,
they lose their individuality in the all-enveloping and
all-transcending  Reality of Absolute Oneness. And
where there is only One, there 15 no scope for desire.

What appears to us as “many” is a delusion;
“manyness” and variety is ignorance and darkness.
“One” js the reality. That Reality Mystics come to
know in thetr super-conscious ecstasy of transport;
they enter it, and embrace 1t and Become identical with
it. They see, realise, know, and become the very
Absolute Reality which is “One”.  All action, all desire,
all phenomena, even our own existence as men, and the
existence of this world as the world,—all is Delusion.
The existence of anythmg as a thing separate and dis-
tinct from that One Reality is delusion. We are in this

~delusion, afd because fof us this world and all jts things
are real; so are we real, our actions are real; so ate
our desires. But wheh once through mystic transpott,
we realise the delusing chasacter of all these things, and
g0 out of this ignorance, we are beyond all actions and
desires now and for ever. All our activities are in
delusion. We are wise and foolish in delusion, we are
pious and wicked, learned and ignorant, strong and
weak, well and 1ll, hungry and: full, ‘desiteful’ and
desireless all in delusion.
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{The Lord accepteth neither the evil-doing nor yet
the well-doing of any. Wisdom is enveloped by un-
vusdom, thetewith mortals are deluded.)

—Bhagawad Gita V. 15.

We are deluded, mystics ate not. ‘They have gone
beyond this darkness; they live in the Light of ultimate
absolute Reality.
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(Broken is the knot of the heart, and pierced are alt
doubts, destroyed are all his actions (karmas), when
beholdeth he the ommprcsent)
—Mendak Upnishad. II. 2.8.

And when they transcend the bounds of all ignorance,

how can they be subject to any particular item or bit
of it ? When they are altogether beyond delusion, how
can they have desire which is a part and phenomenon
of “Delusioh”. They are above all desires, and beyond
all human emotions and feelings. In fact they do not
act; for action, too, is in delusion, It is God who acts
through them. They have-no “being” sepatate from
God, and their physical appcam.ncc of man is also a
delusion. Their real essence is transcendent and absolute.
We must get out of the universal delusion of this physical
creation, if we want to be non-doers, if we are anxious
to go-beyond “Maya”, beyond the range of desires and
Karmas; and the exit leading out’of this delusion of
Phenomena is the portal of mystic transport, which can
be opened by 2 true mystic adept.
. (b) Real Renunciation. Thus does the true mystic
give up all desire. He renounces every thing, he tums
out all else from his mind except the One ultimate Truth.
This is true renunciation—to drive out of Self, every
thing that is not the true self, or the.absolute Reality,
and then to live in the Life and Light of that spiritual
Transcendence.

(Qj;({:rﬁ‘r{}b/y o .'? d;’); ‘r'f’/(%j)

{What is the fulfilment of desire ?— Renouncing
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all desire, The royal crown is this that cvery thing dost
thou fenounce.)

A man who has no desire has no want, and he who
has no want is the king of kings. True happiness Lies
in contentment and" Spimtual realisation. One who
casts off all desite gets 11d of all worry and anxiety.
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{In the desireless mind entereth not worry or woe;
in the world of “Destrelessness” none is beggar.)

One who wants nothing, “hath all”. In the eyes
of mystics rich and big people even kings and emperots
are beggars, for they are still 1n want. ‘They have much,
but they want more. When Alexander the Great
went to see the mystic Diogenes, the former offered the
other to ask for a boon, but the latter said to him, “Thou
art thyself a beggar, for thou desirest still more; what
wouldst thou give me? And I am perfectly happy,
I want nothing”, When Alexander pressed him and
said “please do ask for something”, then as it was cold
winter, Diogenes said, “All right, please stand aside
and let me have a little more of the Sun,” Mystics look
upon even the God Indra as a beggar, for having so
much He still hath desire for more.

When the great mystic Satmad, was “brought
before the Emperor Aurangzeb he was bare-headed®.
Questioned how he dared come in the presence of the
emperor without propetly covering his head he replied—

- .
Ay (lE o (s S =
SHGFGA LI E T
(Bare-headed am I not, for I wear the cap of four
*In Indua going bare-headed before a big person shows lack of respec;
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renunciations, tenunciation of this world, renunciation
of the next world, renunciation of God and tenunci-
ation of Renunciation,) ~—~Sarmad.

Mystics renounce every thing, for all in this world
is delusion and darkness; even our idea of God is anjtem
of ignorance. In Mysticism we begin by giving up
our desites of this world and those for the next, but in
later stages we renounce all ideas and every thing. We
renounce “manyness”, and embrace absolute oneness.
We tenounce even God as an entity separate and diffe-
rent from our existence; for we ate one with the Father,
as Christ also said. We renounce even frenunciation
itself for we transcend the distinction between renunci-
ation and non-renunciation. We become absolutely
transcendent. '

(¢) Beyond Intellectual grasp. The Philosophy of
non-attachment is very deep; it is for those only who
wish to know the ultimate Reality, and desire spiritual
flights into subtle regions of transcendent Spirituality.

And it is in mysticism only that such a philosophy
finds jts full appreciation and complete explanation;
it is mystics alone who understand and grasp its pro-
found and subtle significance. At the intellectual
level we are in delusion, and this philosophy of trans-
cendent *Reality is not for us.
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[Pandit (man of knowledge) is not he, who studieth,
thinketh, and delivereth discourses; Pandit is he who
forgetteth all that he hath read.]
We have to forget all so to speak, to remember Him.
We have to drive away the prde of iatellectual learning
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and not in meanings. Reality, in fact, cannot be ex-
pressed in any but contradictory terms, and even then
it is not adequately expressed. Any attempt to put
transcendent truths of Spiritual transport in words of
ordinary language leads us into wverbal contradictions;
or we can say, Reality has many sides and phases; it
is so comprehensive that no one theory can express
it. All opposed and contradictory views must be
welded together to include all sides and aspects of total
Reality.

And how do Mystics solve this contradiction. They
do not enter into long and fruitless intellectual discussions;
they go inside and up into astral, causal, and sull subtler
spititual planes, and see Reality from all points of view.
Reality appears as “many” in the world of physical
things. ‘This is the delusive Appearance of Reality,
it is Phenomena or Maya, which we all experience. But
if we go a little higher 7.¢., into the subtle astral plane,
our angle of vision is changed, and our delusion is
partially removed. At the physical level we were
blind; we did not see Reality but only perceived Pheno-
mena; but on the Astral plane we begin to sec Reality
although our vision is still defective and jaundiced. But
we do see, and this seeing yields us a different result
from what our intellectual groping gave us on the physi-
cal plane. From a distance a bush looks hke a man
sitting on the ground, but approaching it we find no
man but only the bush. Similarly when onc goes
further higher up, he has a truer view of Reality. This
is a very crude simile to illustrate the point.

(a) Hidden Reality. God is in the world, but we
do not see Him; He is too subtle for these physical eyes.
But if we ourselves become subtle, we can,come into

x
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from our mind to make room for spiritual insight and
transcendent knowledge.
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(Enough of thy learning, O friend; only one Alphe
dost thou need.) —Bullhe Shah.
The one single Reality—~the absolute One—is
enough for us; because all variety is delusion. In unity
abideth absolute Truth, vatiety shows false Appearance;
Unity reveals true knowledge, variety betrays blind
groping and guessing; Unity is perfect and absolute,
comprehensive and transcendent, Vardety is imperfect
relative, natrow and supetficial; Unity is whole and
One, Variety is fragmentary and “many”.
en mystic path is very subtle, its philosophy is
also subtle. We shall understand and realise all this subt-
lety, if a true mystic sheds his lustre wpon us. It is
only by his unbounded grace that we can be initiated
into transcendent secrets of transport and ecstasy; it
is only through his infinite mercy that we can know the
ultimate Truth, and realise the absolute Reality. In
fact even for an intellectual understanding of the theory
and philosophy of mysticism we want 2 living mystic
adept. .
5. Contradictions in Mystic ~ Writings Ex~
plained: To a superficial observer, Mysticism is full
of contradictinns, beranse mystic knowledge is beyond
the sphere of Intellect. Apparently all books of mystic-
ism present 2 number of glaring contradictions, and an
ordinary reader finds it hard to reconcile them. But
if we dive deep into the profound sigmficance and im-
port of the words used, we find that the contradictions
are only skin-deep; they are contradictions in word$
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and not in meanings. Reality, in fact, cannot be ex-
pressed in any but contradictory terms, and even then
it is not adequately expressed. Any attempt to put
transcendent truths of Spiritual transport in words of
ordinary language leads us into verbal contradictions;
ot we can say, Reality has many sides and phases; it
is 50 comprehensive that no one theoty can express
it. All opposed and contradictory views must be
welded together to include all sides and aspects of total
Reality.

And how do Mystics solve this contradiction. They
do not enter into long and fruitless intellectual discussions;
they go inside and up into astral, causal, and still subtler
spiritual planes, and see Reality from all points of view.
Reality appears as “many” in the world of physical
things. This is the delusive Appearance of Reality,
it is Phenomena or Maya, which we all experience. But
if we go 2 little higher i.¢., into the subtle astral plane,
our angle of vision is changed, and our delusion is
pattially removed. At the physical level we were
blind; we did not see Reality but only perceived Pheno-
mena; but on the Astral plane we begin to see Reality
although our vision is stll defective and jaundiced. But
we do see, and this seeing yields us a different result
from what our intellectual groping gave us on the physi-
cal plane. From 2 distance a bush looks like a2 man
sitting on the ground, but approaching it we find no
man but only the bush. Similarly when one goes
farther higher up, he has a truer view of Reality. This
is a very crude simile to illustrate the point.

(a) Hidden Reality. God is in the world, but we
do not see Him; He is too subtle for these physical eyes.
But if we ourselves become subtle, we can,come into
1 3
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contact with Him. God is in the world as “Ghee”
(clarified butter) is in milk, and fire in wood. We do
not see butter in milk, nor does milk serve the purpose
for which butter is used; but 1f we churn milk we can
take out the butter. Simularly, fire is not wisible in wood
nor does it burn us if we touch 1t, but if we rub one piece
against another, fire will come out and first consume
those pieces of wood themselves, and then such things
as be near, Similarly God is 1n the world, but unless
we make Him manifest by mystic pracuces, he remains
hidden. Just as 1 the world, matter 15 not lost or dest-
royed, it only changes form; similarly God or Reality
is always there, it only appears differently on different
spiitual planes, God is always one; He appears as
“Maay?”, just as the same thing appears in three diffe-
rent forms of vapour, water and ice. The thing or
essence of Reality is the same, .\only the form of appea-
rance is different. God is the Reality and Essence of
all things and beings. He is the same all over, but
to our jaundiced vision, He appears as an infinite
number of different and distinct things. This is in
delusion or ignorance of true Reality. At higher
spiritual stages, Reality is visible in a purer and more
naked form. Things of one plane are true and  real
for that plane, but in the higher light ofa subtler plane,
they become delusive and unreal.

(5) Grades of Redlify. Thus we can say that Reality
has grades. At the last and final transcendent stage
Reality is in its Absolute Truth and nakedness. There
it is One, Whole, Indivisible, All comprehending
and All-transcending. In the regions just below this
absolute stage, Reality appears in a  different and
slightly vnreal or covered form. Still jt is one, but not
so naked and pute as on the highest plane. Coming
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down still lower, we find that “One” Reality appearing
in still different forms, which ate unreal and delusive
proportionately to their distance (so to speak) from the
highest peak of pure spintual transcendence. At last
we reach the Physical world, where “Reality” is all
hidden, and we see only “Appearance” or Phenomens,
which looks as so many different things. '

The phenomena of each plane is true for that plane;
itis of the same order of truth as the existence of that plane.
But in the truer, and more penetrating light of the next
higher plane, this truth loses its validity and foree. "And
50 on with still higher subtler planes. Now if we com-
pate the knowledge.of this physical world acquired
through intellect with the transcendent insight of mystic
transport, we find that in this material wotld, our exis-
tence is real ; but from the point of view of transcendent
Reality this world itself ceases to be real as a physical
wotld, nor do we have any existence as men. Now
whith js the truth? Are we real or unreal? Does
this world exist or not? Well, the absolute truth is
that neither the world exists, nor man. But this final
truth cannot come into the mind of man, so long as
he is on the human level; because in absolute Reality
exist neither he nor his mind as such; (of course, soul
is different from mind). How can tme knowledge
come into a2 delusive unreal mind? Our mind and we
have no existence in the same sense in which this world
has no existence. .

Hence for us as men, this world exists, i.e. for the
deluded mind, the world of delusion is a reality. This
world is of the same order of Reality 2s we ourselves; _lf
we are, this world also is. But as we are not real, so is
this world unreal. This last is the ultimatg, absolute,
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transcendent Truth. But if we are unreal, then our
doings, out desires, our thoughts, all are unreal; and
then the question of “contradiction™ does not atise, for
it pertains to thought, and “thought” is unteal. For the
mystics of the Absolute stage Reality is the Transcendent
One; for us it is this world of many-ness. He embraces
Absolute Reality; we grope in relative Reality or
Appearance.

(¢) Free Wil. Thus also scttles the questton of
the free-will of man and the foreknowledge of God.
Both can be true at the same time, for they are truths
of different grades of Reality. If the very esistence of
man is a delusion, then anything about him, his intellect,
his free will etc. cannot be feal. If a thing is unreal,
its qualities or attributes are also unreal. Thus in
Absolute Truth, man has no existence as man and con-
sequently his free-will is also non-eustent, (or rather
the question of his free-will does not arise) ; but for men
and in this world of Delusion and Appearance, where
man has an existence, his free-will also exists. Oor
existence as men and our free-will are realittes of the
same order. They are real, relative to each other, but
unreal in Absolute Truth. For men, free-wil is real
and the world 1s real; but if we realise the unreality
of out very being as men, the reality of our free-will
and of this wotld also vanishes. The Absolute Reality
is truly One, but it is not for men to say so; for they can
never know it so long as they are human. It is only
the superhuman insight of Mystic transport that reveals
Reality as the Transcendent, Absolute One.

(d)  Relative Truth, and Absolute Truth. ‘The contra-
dictions in mystics’ wntings are thus due to the fact
that they are truths of different planes. What is true
at one stage may not be frue at another. All is relative



RECAPITULATION 14§

truth below the very highest realm, where we have
absolute Truth; but as our very existence as men is
relative, here on the physical plane we have to deal
with relative truth. Absolute truth would be out of
place in this world. If we want Absolute Truth, we
can have it by mystic transpost ; but when we reach the
super-conscious state of Absolute Truth, which is the
transcendent Oneness of Reality, we shall cease to be
men. Absolute Truth has no meaning for us as men.
We live in the world of Phenomena and Appearance,
and what we expetience is ‘Manyness”. In this world of
‘Manyness’, we have to go by the relative truth of this plane.
For Absolute knowledge, this whole world is unreal; and
then there can be no question of truth or false-hood.

6. Recapitulation: Thus we see that mystics
of the highest order transcend the bounds of morality;
they go beyond ‘good’ and ‘evil’, and attain to the
spititual state of absolute bliss and beatitude. That
super-conscious stage of Mystic Transport knows no
sorrow nor sadness, nor worry not anxiety; it is beyond
all desires and wants, and above all ideas and notions.
If we reach that highest stage of transcendent union of
the Individual with the Universal, then we go altogether
beyond the domain of desire. This is the Non-attach-
ment Philosophy of the mystics, who cut off all _atmch-
ment with things of this wozld, and liberate their soul
from the burden of worldly desire and the bondage, of
karmas. They act but they have no desire, Success
or failure, riches or poverty, fame or distepute, all is
one for them; but they need not make a parade of E}-fcxr
greatness and transcendence; they lead a life of humility.
And to attain to that transcendent stage “beyond good
and evil”; beyond desires and wants, intellectual learn-
ing is not needed. In fact pride of intellectual knowledge



146 MYSTICISM

is a hindrance to spiritual insight, What we tequite
is a sincere and keen desire in us, and a true Mystic
adept to guide us.

The apparent contradictions in  Mystic wiitings
are utterances of duferent planes or grades of Reality.
The truth of every plane, except the very highest and last,
is relative. It may become untre in the light of the
truth of 2 higher stage; but this higher truth, although
it supersedes the lower one, does not falsify it as such.
The truth of the lower plane shall ever remain true for
that plane; but it is not the final truth. As the soul
tises during a mystic transport into realms of higher
and higher transcendence, it gets wider, truer, more
comprehensive, and more exact views of Reality; and
at the final stage, the Reality is seen as the Absolute One.
There the soul becomes identical with this ultimate
Unity. At that stage, absolute and naked Oneness
reigns supreme; but then there is no man, no world,
1no mind, no thinking, no question of relative and abso-
lute, no question of truth and falsehood, norwords, 10
talk, no phenomena, no action, nothing except the abso-
lute transcendent One. When we are in the physical
woild, relative truth is the truth for us; but the final
truth 15 still the absolute truth of transcendent Oneness.
When we attain to that stage of Absolute Truth, then
there would be no ‘second’ to be talked to, no action,
no deed, no word and no thought; there would be
nothing at all except that untversal, eternal Oneness.
Such a stage is beyond human conception and imn:gifxn-
tion. 'To understand Mysticism we want mystic training
under an adept. We want the Mystic teachet, not only
for experiencing transport, but even for getting an intel-
lectual grasp of Mystic philosophy, if we may call it
so. The essential factor in Mysticism is the mystic adept.



CHAPTER IV

OFFSHOOTS OF MYSTICISM

THERE are certain practices, which do not come
within mysticism proper, but are allied to it. They
ate, 50 to speak, on the border-line. Under this category
we have mesmerism, hypnotism, clairvoyance, thought-
teading, personal-magnetism, spirtualism and so many
kinds of occultism, which may be called the offshoots
of mysticism and are sometimes its abuse. A word
needs be said about them before we pass on to true
Mystic methods. °

1. Concentration: In all these practices, 3§
also in mysticism, the first step is concentration, i.e.
the collection of one’s scattered mind or the focussing
of one’s attention on a pomt. Concentration of atten-
tion increases one’s power of control over things; and it
is quite natural too, for scattered energy cannot achieve
what the collected can do. The spint-corrent that from
the focus of the Thurd-Eye flows outward ina thousand
channels, and gives strength to every Limb and organ
of the body, is scattered. It is divided mnto parts, so to
speak, each part doing its own job, soO that the same
current does  variety of work. Tt sees through the eyes,
hears with the ears, smells with the noss, and eats
through the mouth. By means of the tongue and the
ips it speaks, with the feet it walks, and with the hands
petforms multfarious actions. Apast from these physical
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functions, there are countless mental processes that are
ever going on within man. Thus our soul spends its
energy in a hundred and onc ways. Now if we give
our whole attention to hearing, we can catch even very
low sound; that s, attention increases our power of
hearing; and so on with all other functions and activities
of ouss. To appreciate delicate shades of colour in 2
picture, or to sce 2 minute thing, we have to strain our
cyes; and when we want to lift up a heavy weight, we
strive to put all our energy into our hands and muscles.
Concentrated attention ever means increased power.

Further, if by means of mystic practices, we want
to transport our soul from the physical world into the
astral plane, we must collect it first. If our soul is
scattered, what is there to be lfted? In this world
when we go on a journey, we pack up our luggage be-
fore carrying it with us; similarly when we desire 2
flight into transcendent spiritual realms, we have to
concentrate or collect otir spirit-energy before we can
move it upward, Our soul spread in the body may be
likened to an army scattered over a vast area. It
must be collected at its headquarters before it can
shift as a unit to another place.

2. Mysticism and Mesmetism: Now, mes-
merism, hyprotism etc. are akin to Mysticism in as m'uch
as all these imply concentration of mind and attention.
But while in mysticism, the soul-current is focussed in-
side oneself, and its concentrated energy is used for taking
it up into transcendent realms; in mesmerism etc. the
centre of attention where the mind is collected is some
extraneous point, so that the concentrated enesgy is not
used for any spiritual wplift, but in the phenomena of
this wotld. Thus mystics muster up their spirit energy,
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and utilize it for their betterment, enlightenment and
spiritual awakening; mesmerists also collect thetr
little wealth, but they use it for external purposcs.

If we concentrate within ourselves, then the point
of application of the spint-current is wmside us; the flow
of the current of soul-energy is inward. Conscquently
its collected power can be utilized for flying up mto
astral and other higher subtler planes within us. But
if we concentrate at some spot which 15 outside us, then
the point of application of the spint-current 1s outside
our body ; the flow of our soul-energy is outwards into
Phenomena of this world, and consequently we cannot
use this collected energy for any spuitual ascent into
the subtle astral plane. Ascent is always nwards;
outside it is all physical phenomena.

(@) Nature of Mesmerism ete. Mesmerism and such
other practices are either concentration of mind employ-
ed to secure knowledge of physical things without the
aid of physical organs, or strengthened will-power used
to control and subdue the will of others. In the§c we
geenally begin by concentrating our attention on 2
point on the wall or a similar place, and go on with .thxs
Practice t1ll we get solely absorbed in our concentmu?n.
Gradually the attention is trained to collect at a point
outside us, When afterwards we mesmerize or‘hypno-
tize 2'person, we collect our spirit-cnergy on him and
'y to overpower his mind. To be able to do so success-
fully, the ‘recipient’, the patient or the ‘medmm
should be of a weaker mind or will than our-
selves; otherwise, we shall not be able to subduf: him.
If our “collected’ mental-energy or will-power 15 'not
greater than that of the person who is the ‘object’” of
our ‘operation’ or performance, then our concentrated



CHAPTER V
OBJECTIONS TO MYSTICISM CONSIDERED

ALTHOUGH mysticism takes us out of datkness and
delusion, and by opening our inner eycs removes
all our ignorance, yet various are the charges that have
been laid at its door.
p

1. Mere Nothingness: In the fitst place,
Transport has been described as mere nothingness, as
a blank negation of thought. As already pointed out,
Philosophers argue: When thought is suspended, what
clse can remain in consciousness. They conclude that
it must be ‘Nothing’, for they ate awate of no other
consciousness except thought-consciousness. When we
close cur eyes, we have mere darkness before us, and
we think that every body experiences datkness only
when he shuts his eyes. When we go to bed we either
dream or enter a state of unconsciousness. From this
we infer that when mystics sleep, they also have a lower
order of consciousness viz. of dreams, ot no consciousness,
viz. in sound sleep. But this is 2 wrong conclusion; we
cannot apply analogy here. Although mystics close
their eyes, and apparently go to sleep, their soul is awake,
and they experience spiritual flights into subtle trans-
cendent realms.

This, of course, can never be logically proved to
2 layman, as colour and light cannot be oroved to the
blind. But if we do not know of a ¢} ve have no,{
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right to say that it does not exist. At best we can plead

our ignorance of it; but with no show of reason can we

positively assert its non-existence. To the ignorant,

Mystic Transport may be nothing indeed; but for the

knowing’, it is every thing. By denying it, we deny

the very reality on which all thought and all things

depend,  Transport is our very being unveled and

unrolled; it is the soul of the whole Cosmos unearthed

and laid bare. Mystics are as certain of it, as we are of
our own existence. Nay, their certaidty is even more

positive and absolute, What does it matter if we are

ignorant ? ‘That does not affect the existence of spiritual

insight and mystic transport. We do not know these

things now, but we may know them one day. Our

igngrance of this moment should not lead us to make a

sweeping statement, that there is nothing beyond *
thought. If we are reasonable, we can at best say that

we do not know; we can take up 2 neutral position.

But to deny Transpost outright would betray extreme

presumption and folly on our part.

2. Delusion: But there are othets, who, although
admitting the existence of mystic vision, still look upon
it as sheer ‘Delusion’. According to these people,
what we do see is merely the reflection of our own
thoughts. Prom the mystic adept we get certain Sug”
gestions which wotk on our mind, and bring up 'beforc
our mental eye those very pictures hints for which we
h.a ve already received. All is due to an intensely ex-
cited imagination and highly wrought-up fancy; we se¢
nothing that may have objective seahty; Wwe get Wrapt
Up in ,our own subjective thoughts and idess. It
is hardly better than ordinary visions and df}Y'd‘em.ns'
Inshort, what the mystics sce in their transport is nothing
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real and objective, it is sheer delusion, imagination and
fancy—the coinage of one’s own brain and the outcome
of one’s own ideas. Such is the charge.

Now, mystic knowledge contains its truth in itself;
it is its own truth; and for this reason it is extremely
hatd to prove it by intellectual argumentation. Yet
reasons may be given to show that it is not delusion at
least; it is not mere imaginauon and fancy; it is not
only subjective dreaming.

Firstly through mystic transport we can have know-
ledge of this wotld, as well as of higher subtle planes.
Mystic knowledge about things of this world can  be
tested by an actual enquiry with our physical organs.
And because such knowledge got through transport
agrees with the enquiry made otherwise viz. through
physical senses, it is a conclusive proof that mystic
insight is not delusion.

With regatd to mystic knowledge about things of
higher planes, we know that imagination and fancy
cannot create entitely new things; they can only make
new combinations of old things. This is an established
fact of Psychology. Now, mystics state that the things
which they perceive in their transport are not like
things of this wotld. They are of a different kind
altogether; they belong to a different category. If it
is so, then that cannot be mere imagination.

By a suggestion from the mystic adept, we can only
imagine things of this wotld;" but what we do see in
transport is something else. That we cannot imagine
for jt is beyond all our past experience and different
from it, not only in degree, but in kind., ‘The blind man
cannot know colours through a suggestion of them from



us; he must get his eyes opened and perceive colour:
to be able to know them. For mystics we are blind; we
must get our inner eyes opened to see their transcenden:
entities, and experience transport into subtle spiritua
planes. The things that they see bear no resemblance
to things of this wotld; their experiences are transcendent
and beyond description. How can they give us an
exact suggestion?

And whatever their suggestion, the real experience
of a transport is very different from such a suggestion.
The suggestion would be an intellectual understanding
but the mystic experience is 2 spiritual becoming; one 2
mere theory, and the other a transcendent realisation
beyond and above all thought.

So, it is clear that if mystic knowledge belongs to
an order altogether different from our usual experience,
it is not delusion or mere fancy. If the things of trans-
pott are truly of a different kind from things of this
world, then they are also real. But now the question
arises if these so called transcendent entities, which the
mystics expertence in their transport, are really things
of a different order, is it not possible that although in
reality those things are of the same kind as the things
of this world, yet the mystics wrongly believe them to
be otherwise?

But before we discuss this possibility, let us see who
is to judge of it. If blind men persist 1 telling us that
light and colour ate no reality but a delusion, shall we
give up our position? Is it for them to judge whether
or not light and colour are things of a different order
from the objects of their experience? No, it is we
who must dectde. They are blind; we see. For us
light and colour are immediate facts of consciousness,
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which need no other argument or testtmony for their
proof. They are their own proof. Similarly mystics
know 1t as an immediate fact of super-consciousness
that things of their transport ate really things of a
different order from what we expertence in this world
Thetr spinitual experience 1s 1ts own proof; 1t needs no
other proof for its validity and truth.
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(One day the owls called 2 mecting; all male and
female assembled. One said, “The Sun has not risen,
who will give light?” Another uttered, ‘“Never has
it tisen; it is always pitch dark” Tum by turn after
much reflection every one spoke. There was one
clderly owl among them, who stated, “The Sun has
never existed; all the people are wrong. I have not seen
the Sun up to this day, although I have reached this
old age. Whoever believes in the existence of the Sus,
is a fool.” A swan shouted from the top of the tree “Tt
is broad daylight, all can see; ‘millions of rays are spread.
With his dazzling light, the Sun is very powerful; self-
luminous, He gives light to all eyes,” Bats and ow!s
appeared there,—both great judges! They gave their
thoughtful verdict : the swan was wrong and the owls
were right. All the owls hooted in laughter; the swan
then kept quiet. This is a strange coutt, O Chattar
Das, different from the three worlds.) —Chattar Das.

When we wake up from sleep, do we ask for a proof
1o believe that we have really got up >—That we are
no longer in 2 sleeping condition,—that the waking
consciousness is different from sleep? The waking
itsclf is enough to convince us of the change. We know
L
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the change as a fact of immediate consciousness. The
fact of waking is its own proof. Similarly, for mystics,
we are ina slumber. We come to know of it as soon
as we wake up into their transcendent ecstasy. There
is no other proof to show that mystic transport is a
higher order of consciousness. In sleep we consider
our dreams to be feal, but the moment we wake up,
we know which the reality is, dreams or waking. It 15
self-evident to us then that dreams are unreal, or at
least that this world is more real. Similarly, but with a
greater certzinty do mystics know that the world of
transport is a greater reality than this physical world.
Their transport is its own proof. Neither can any other
logical proof be given, nor is it needed. We require no
proof for our own existence, why should mystics want a
proof of transcendent truths which are known to them
more intimately than our existence is to us, If mystics
are otherwise sane and sensible people, it shall be our
prejudice and obstinacy if we persist in saying that they
cannot judge of mystic transport, that: they wrongly
take it to be a super’conscious state.

What proof of light and colour can those born blind
demand from us? What proof can we give them?
None, except by festoring their vision, and showing
them light and colour. Either they should believe us,
or experience these things themselves. There is no
other way to decide the question. Sumilatly with regard
to ghanscehdent koowledge, there are only two ways
open to us. Either we should believe mystics or try
to experience 2 Transport and see for ousselves. Several
people, who began with doubt have ended with trans-
cendent knowledge and belief. Secing is indeed believing.
‘The history of mystic schools is a standing record of the
fact that belief has invarably come with seeing; and
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there is not even a single case in which a man had a
transport but did not believe.

So long as we do not make an effort to experience
a transport ourselves, we should confess our ignorance,
and do so with good grace. If we do not know, we
should not say that it is impossible. Mystics have at
least as much sight to say that we are in delusion as we
have to call them so. This does not settle the point.
The right position for us is to say that we do not know.
And if we 2re very anxious to find out what mystic know-
ledge is, we can try the experiment ourselves. Then
only shall we be in a position to speak’on the matter.
Let us see for ourselves, before we pass our judgment.

HY ATIFY ATT TS | Tl A FT FF T 7Y 1

(O, know thou thyself by thy self; believe not at
all what others say.) —Radka Swami Sahib.

Mystic knowledge is not blind belief, but actual
realisation; it is not a delusion, but transcendent Reality.
If we also want to know this, we should try the method
of Transport. Y

Moteover, it is not only the things of Transport
that are of a different order from things of this world,
but mystic consclousness itself is also different from
waking or dreaming. It is super-consciousness. Just as
waking condition is more conscious than dreaming,
stmilarly transport is a higher consciousness than waking.
And the proof that it is really super-consciousness is that
super-consciousness itself. Nothing else can ever prove
or disprove it.

Further, mystic knowledge changes our very being.
It gives us power to live up to our hnowledge, it takes
us out of the fire of sensual passions, and lands us in the
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cool and calm abode of extreme bliss and beatitude and
gives us a transcendent knowledge of everything. If
it wete mere delusion and imagination, 1t could not
have the power of changing our habits, cur actions and
our very natute. Delusion cannot bring us tre peace
and lasting bliss. It cannot give us transcendent know-
ledge of Reality; it cannot take us above Phenomena
into the very heart of Noumena. And if 1t does, it is
well-worth having. Who would not hug such 2 delusion
as gives him perfect satisfaction and &nowledge and bliss.
Then it would be 2 delusion 1n name only; in reality
it cannot be a2 delusion. Mystic knowledge makes 2
man heavenly in the true sense; it makes himn saintly
and divine. Truths of transport enter our very being
and become part and parcel of us, an essence of ourselves.
They colour all outr thinking and doing, they control
and guide our life of action as of thought and feeling;
they change us into God Himself.

Mystic knowledge is not a gradual assimilation like
intellectual understanding; it is a flash of transcendent
Light that shows us all things in their true colour in
2 moment of eternal consciousness; it transforms our
very being, all in an instant. The mystic adept,

fafs wen 3823 it wes 5 el w9

(Hath tumed men into divine beings and no time
hath he taken in doing this.) - —Adi Granth Sahib.

By entering the fold of Mysticism, bad men give
up their badness; wicked men become pious and szintly;
spiritually weak men gain strength to be good 2nd
noble; wailing and weeping humanity becomes happy
and coatented; and all attain to everlasting bliss and
beatitude. ‘The effect of mystic transport is marvellous,
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It brings about tremendous changes in our lives. Past
history shows that through spititual influence, butchets
like ‘Sadna’ become pure and godly, prostitutes like
‘Ganaka’ attain to true pea¢e and bliss, robbers like
Balmik and Bidhi Chand are tamed and purified. Surely
it is not a delusion that can bring about such a remark-
able change in man’s character. Mysticism is something
deep stuck into Reality. It is Reality alone that can
eradicate firm-set habits of many years, (and perhaps of
many lives), that can change the very nature of man,
and give him another personality, so to speak.

And lastly, what is told to the disciple by the spiri-
tual adept is far too little to bear any proportion to what
the disciple actually experiences in his transport. No
details are mentioned, and those are too many to be des-
cribed, but the experiences of all mystics still agree in
every minute detail. If mystic knowledge were really
delusion and the outcome of subjective fancy and imagi-
nation, universal agreement would be an impossibility.
But the fact is that the mystic experiences of one man
invariably tally with those of others in every single item
and detail.

(These are truths on ‘which hundreds and thousands
of mystic adepts are one.) —Maulvi Rum.

W= Bl sl

(Not even by a hair’s breadth do they differ, as
intellectually leamed people do.) —1Ibid.
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There may be and is much difference among various
religions, for they rely on Intellect; but there is never
any dificrence among true mystics for they know with
the transcendent power of Transport. What they ex-
perience is objective Reality, which 1s the same for all.
It is not mystics who disagree, but some of their socalled
followers, who being ignorant of true mystic realisation,
depend for their belief (as already said) on individual
intetpretation of spiritual writings, which leaves room
for difference and discord: In true mystic knowledge,
there is no scope for difference or doubt; for it is not a
matter of opinion and guess work; it is 2 transcendent
perception of objective Reality on a plane of conscious-
ness higher than the intellect and subtler than the senses.
And along with other reasons, this universal agteement
is also a conclusive proof that mystic transport is not 2
delusion.

3. Teaches Selfishness: Another indictment
against ' mysticism is that it teaches selfishness, Is it
not selfish on our part, they say, to sit in a retired corner,
trying to improve our own soul, and neglecting all the
rest of the world? Ts it not better to help the progress
of one’s country or humanity as 2 whole than to give
all our attention to the betterment either of a single
soul or a solitaty few? Obviously it is; it is really selfish
to seck one’s own progress and improvement, and neglect
thousands of human beings who ate crying and wailing,
helpless and forlorn. Cleatly if 2 man aims at the fm-
provement of his individual self rather than the advance-
ment of all, he is selfish. It needs no proof to convince
us that the good of one man is of less importance than the
good of two, that the good of two is of less consequence
than that of three, and so on. Thus the good of a larger
number is better than the good of a smaller group, and
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the greatest good is the good of all. In fact our aim
should be, not only the good of the human race, but
the good of all, jncluding animals, beasts, birds, insects
and, if possible, even plants and stones. The question,
therefore, as already pointed out in Part I, Chapter I
is: what is good? and how can it be realised ?

What is ‘good’? Ethical philosophers have written
volumes in answer to this question, but there is a great
divergence among their views. Some consider ‘Happi-
ness’ to be the greatest good, the Summum Bonum, some
‘Self-Realisation’, some “True Knowledge’, some ‘Love’,
some vatious combinations of these, and some an ‘All
Round Harmonious Life’. Now, how can we find out
what real ‘good’ is ?

As stated already, we are ignorant and blind, we
are unaware of our own real ‘Self”. We know not the
profound “Truth’ of our being, nor the deép “Essence’ of
this ephemeral world. We experience only Phenomena;
Reality is hidden to our shallow and superficial view.
Under these circumstances, can we know what ‘good’
is, unless we first open our eyes and see, unless we first
know ourselves and our surroundings, unless we know
the meaning and significance of all this Phenomena?
No, we cannot.

Now, what does mysticism teach us. Does it want
us to attend to our own good and neglect others? No,
not all. Mysticism merely opens our eyes so that we may
see and know our ‘self’ and our ‘environment’, and
having known these, find out what true ‘good’ is and
thus be in.2 position to do good to ourselves as well as
to others. It is only when we reach this stage of transcen-
dent consciousness that we can truly talk of doing good;
before that we metely grope in the dark. And this
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transcendent  hnowledge cannot be obtaned except
through mystic Transport Mystics do not tell us to
mind our own interest and become selfish, they only ask
us to open our eyes and see, and be able to help others,
before we think or talk of dong so

We are all blind, and still we are anxious to show
others the night path  If one blind man leads another,
both shall fall imto a pit  First we should open our own
eyes, and then think of leading others Qur house 1s
aflame and we go to other people to extinguish thesr fire
But alas! we know not how to put out that fire In
our blind effort we get burnt ourselves, and the devour-
g flame consumes all We should first of all look
after our own house, and leatn how to extingwsh fire,
before we go to help othets Swami Ram Tirtha has
rightly said  “Reformers are wanted not of others but
of themselves”, 1 ¢ we should first of all reform our own
selves

¥ F7 qeEEd, ' oAy 99w 1
Y 48 wA a9 s, o few fy @ w0

(Thine own mund do thon reform and to thme
own mind do thou preach, for if this mind dost thou
control, then shalt thou command the whole world)

Hs @3 wa Az 0

(By conquenng thy mund, do thou conquer the
world ) —Ady Granth Sakb.

(@) Mustale of Relgrous Zealots —Before we have
opened our own eyes and saved our own selves, most of
us become anxious about others and tahe on the role
of a preacher But first we should looh to ourselves
If our own transcendent cyes are not open, how can we
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lead others on the right track? If we have not found
true happiness and peace of mind ourselves, how can we
console others, and give peace to their minds? If we
have no light ourselves, what light shall we show to
other people?

aftes 3 Gifit, w61 dax #1 TT0
RA T TARE, AIAT BT A M

[The Books of the Pandit (learned man) are like
the knowledge of the partndge, which telleth others
good or bad omen, but knoweth not its own snare.]

Similatly we go out into the world to preach to
others, and wander about from place to place, ever
anxiovs to reform mankind, and put people on the
right path; but never do we care to look into our own
selves, nor do we seck true peace for our own mind.
How strange that we are ourselves in the dark, but ex-
tremely anxious to lead others! We should find out
Light for our own guidance first and then think of show-

"ing others the way to God. Mysticism alone can give
us that transcendent Light. In the waking state we
perceive Phenomena; in mystic transport we experience
Noumena or “Things-in-themselves”, to use 2 Kantian
phrase. Transport unveils to us the transcendent
Reality of all things, so that we may know rightly, and
having known, act rightly; so that we may know ‘good’,
and then be able to do good to others as well as to our-
selves,

Mysticism does not only tell us what ‘good’ is, it
also enables us to achieve that ‘good’s it teaches us how
to do real good to others. Far from making us selfish,
it broadens our mental and moral hotizon, and makes
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¢
us truly selfless and benevolent. “Prophets widen our
outlook, but priests narrow 1t”,

Mysticism discards the superfictal and shallow idea
of unselfishness; it places befote us the higher ideal of
doing good to the souls of people, of transporting them
to transcendent realms and liberating them from the
thraldom of ‘Karmas’ and causation. This highest
‘good’ mystics do to all who give them their devotion,
and who desire such a transcendent good. Mystics
are the most unselfish of all men, and they do the greatest
possible good to all beings.

People have very strange notions about Mystics.
When they think of them, they imagine some unearthly
beings sitting in a wild fashion in a lonely cormer of a
remote forest, and counting the beads of their rosary
or offeting their prayer to God, with a melancholy face
and a depressed look.  Well there may be mystics of
that sort, but there are mystics of the other sort as well.
Any friend of ours who is apparently as much a2 man of
the wotld as we are, may tum out to be a mystic and
surprise us. Any man who has had a Transport is 2
mystic. We should not go by appearances; they are
often deceptive. '

Mystics’ inner vision is open and they see Reality;
their penetrating eye comprehends in its outlook both
‘heaven and earth; their spiritual insight reveals o them
transcendent entities beyond the portals of Death. Our
view is confined to the phenomena of this world, and our
‘Good’ limited to the concerns of this Physical plane; but
mystic insight grasps all Infinity and Eternity ,in one
pulse of transcendent consciousness, and the ‘good’ of
the Mystics is highest and most absolute. It is the ‘good
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of the spitit’, it is true, intrinsic, real ‘Good’, Only
by realising that ourselves shall we be in a position to do
‘Good’ to others; only by opening our own eyes shall we
be fit to show others the right way; only by learning
Transpost oursclves shall we be able to take the souls
of others also to that high pinnacle of superconscious
rapture and Divine Glory. This is the way to be truly
benevolent and selfless.

Mystics transport our souls from this lowest and
grossest creation into subtle transcendent realms of
pure spirituality; they take us out of this delusion and
darkness of Phenomena into the Light of absolute Reality.
They do good to our very being, to our essence, to our
soul, and their good is everlasting and eternal. Out
of the fire of hell do they pull us, and on the wings of
love do they carry us, and in the lap of our heavenly
Father do they place us. From this prison of matter,
they liberate our soul, and take it home to God. What
greater good can there possibly be?

4. Contradictions in Mystic Books. Further,
people say that mystic literature abounds with contra-
dictory statements. Our full answer to this objection
has already been given inChapter IIT of this Part, near
the end, where it is explained that the so-called contra-
dictions are only skin-deep. The contradiction lies in
the words, not in the truth expressed therein. Reality
is so comprehensive and transcendent that it cannot even
vaguely be expressed cxcept in contradictory terms.
Thete ate various grades of Reality, and cotresponding
to them, there are various degrees of Truth. What is
true for one stage of Reality may not be trme for 2
higher spiritual plane. Thus to a man who is not
initiated into mystic secrets, utterances of mystics from
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different stages of Rezlity or planes of consciousness
would appear contradictory When duting a mystic
transport, the soul flies up into subtler sptrtual realms of
transcendent Reality, all contradiction fumes away
The contradiction 1s not in the Reality or Truth, but
only in the verbal exptession of 1t It exsts only for the
frad, lunmited human intellect not for the penetrating,
spirrtual transcendent msight of the mystic

The fact 15 that Reality evades all description and
any attempt to put it into words must lead to verbal
contradictions, but once we experience 4 transport
and go up 1nto transcendent realms, all mystery 15 solved,
and all contradiction reconciled

5 Repeution in Mystic Wrtings And the
last accusation agamnst Mysticism—a petty one—is  that
1ts books contan too much of repetition, and we suppose
to some extent all mystics would plead guilty to the
charge Butalas! for all this repetition we still do not
understand them, we do not care to listen to them, we do
not think of what they say They come 1nto the world
with 2 definite message from God, and what else should
they do but deliver that message to us agan and again
1n vanous forms and ways ® The message 1s so sublime,
exalted, and weighty, that no repetition of it can be too
much But we turn a deaf ear to them We do not
let their divine message enter our head, and our heart
If our dear Heavenly Father and Lord inviteth us up
nto His blssful mansions, 1s 1t not worth listening to
a thousand times® And can such a welcome news lose
1ts charm by repetitton ®

So firstly, mystics must give us thetr message ovet
and over agun for that 1s the object of their advent into
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this world; secondly the more weighty 2 message, the
greater the number” of repetitions that it needs; and
lastly if a thing is true, it is true whether uttered once or
many times. Repetition may be considered a fault by
the narrow view of linguistic beauty; but spititual trans-
port transcends all such superfical niceties. It is the
one profound Truth of life, and the ulumate Reality of
the universe. If that is not to be told agamn and again,
what else is? '

Compared with transport and its transcendent
entities, this world and its doings are a sham;—mere
children’s play; but we attach too much importance to
institutions and activities of this world. When we con-
quer other lands and win big battles, we pride ourselves
on our achievement. We boast of our fresh discoveties
and new inventions, and talk of our vast kno\vlcdg.e
and huge eaterprises. Some nations are proud og their
freedom and liberty, some others are still struggling to
be free. We cry for Swaraj and Self-government, and
look upon it as perhaps the greatest thing. But even
such momentous affairs of the wotld—momentous ﬁor’n
our point of view—are for the true mystic only children’s
sport:

L 6)/"%4,/[507.5 Lsalisl

‘Kings* of the world are but pieces of my chess-board.)
—Swami Rama Tirath.

In one pulse of universal consciousness thc:: mystic
sees thousands of worlds being created and dxs.solvc.d,
and thousands of wotlds sweeping through the infinity
of Space and rolling in the eternity of Time; and then
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he looks beyond all Time and Space, beyond Heaven
and Hell, beyond cosmos and chaos, beyond Past,
Present, and Future; and beholdeth the Divine Light of
Absolute Naked Truth, and entereth the supreme Essence
of the ultmate transcendent Being, and becometh one
with Him.  What care can he have for our petty Lttle
things! It is due to our stunted wviston that we look
upon the acttvities of this world as great things; 1 the
Iight of mystic' transport, they dwindle mto extreme
insignificance and vanssh out of sight. Mystic truths
are the pamamount realities of bfe and the profound
secrets of the universe; why should they not be talked
. of again and agan?
* N ¥

6. Summary and Conclusion. Thus transport
is not nothingness, nor a delusion or creation'of our own
imagination. It is 2 transcendent experience of objec-
tve Reality, Mysticism does not teach us to be selfish;
it merely opens our inner eye,so that we may look before
we leap and know before we do. In fact it makes us
most unselfish, in the real sense of the word.'

Now the question atises; what are the ~various
mystic practices that take us into the sphere Jf transport?
And what 1s the reach or efficacy of each? We want
to know this, so that we may choose the very best, one
which may easily and safely transport us into the highest
and last stage of Absolute Transceadence. In the next
Part therefore we shall take up the question of mystic
practices and mystic schools. The last part is devoted
to ‘Surat Shabad’ yoga, which is the best mystic method.
This book is in two Volumes, and Part HI and IV
constitute Volume IL

——————
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